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Abstract 
 
Many of us struggle to find a theoretical framework within which to approach leadership. We 
may draw upon personal aspects of spiritual practice, scholarship, and vocational experience 
with hopes of developing a deeper method of conceptualizing all the elements that comprise 
relevant and meaningful ways of being and leading in the world.  The purpose of this 
phenomenological study extends the inquiry, examining leadership as a path toward wholeness 
and investigating the research question – what is called into being for the contemplative leader? 
The roots of the question originate with the conceptual framework set forth by Kriger and Seng 
(2005), advanced by Fry and Kriger (2009), and further elaborated upon by the author (Nolan, 
2012a; Nolan 2012b), adding new perspectives on progressive stages of mental complexity 
(Kegan & Lahey, 2009) and progressive stages of being from the Buddhist wisdom tradition. In 
order to enter the lifeworld of contemplative leaders and inquire into their everyday embodied 
experience, five female leaders serving within community-based settings engaged in a series of 
in-depth, phenomenological interviews. Thick and rich data emerged. Findings of this study 
suggest there are eight C’s of a being expressed by the contemplative leader, supporting the 
construction of an integrative model of Contemplative Leadership. The electronic version of this 
Dissertation is accessible in the open-access Ohiolink ETD Center, www.ohiolink.edu/etd 
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Chapter I: Introduction  
Building Blocks Along the Path Toward Contemplative Leadership 
 This introductory chapter lays the foundation of the study presented, much like 
the base stone of a cairn, which is used as a guide along one’s path. To some travelers, the cairn 
is a rock pile marking direction on a trail. For others, the cairn is sacred and literally points to 
critical junctures situated along one’s journey. The cairn is comprised of stones from local 
settings and is intended to provide guidance without disturbing the natural environment. The 
stones are stacked with great precision and balance, creating a sense of art while serving a 
practical purpose for self and other travelers. Mention of the cairn here is symbolic reference to 
the twists and turns along my own path and visually represents the layers that construct various 
chapters of the dissertation. One theory placed upon another, like stones building a new model 
for finding our way to more holistic expression of leadership in the world. 
 Background: The First Stone  
Prior to embarking on the PhD journey, I wrote an application 
essay expressing my desire to enroll in the Leadership & Change 
program so I would be better able to “bring my voice to the 
table”. I knew neither to what table I was referring nor to what 
matter my voice would speak. I just knew I wanted to bring my 
self to a path of discovery that would lead to scholarly discussion and socially engaged change. I 
entered Antioch’s PhD program and began my studies; left brain theoretical work mixed with 
right brain reflexive activity. I was completely satisfied at the fullness of my journey. 
Periodically, I noticed that I responded to assigned readings in a way that transcended left and 
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right brain thinking. I quietly took note of being exposed to scholarly material that invited 
transformation and reawakened an urge to become whole.  
In the summer of 2011, I prepared for an Antioch residency while vacationing on Cape 
Cod. Each morning I took my copy of Transformative phenomenology (2008) to a favorite coffee 
shop. I was stunned by the fact that the assigned reading was deemed an academic text. How 
could research be so wholesome and human? It seemed contrary to all I had heard of the 
academy to find room for holistic views on epistemology and methodology.  I was inspired; I 
started writing notes of a future dissertation on paper napkins. I was touched by the lived 
experiences shared and wiped tears between stories in the text (with another set of paper napkins, 
of course!). Every day of vacation, I sipped my cup of coffee, read the assigned book, and 
witnessed something significant shift within me. I literally felt the rightness of the research path I 
was to follow.  
 Such moments are bittersweet. I had experienced similar moments of sweet inspiration 
meeting up against bitter doubt or expectation before. Einstein opens The ascent of humanity 
(2007) with a confession that articulates well the experience of dissonance. He admits, “Despite 
my faith that life is meant to be more, little voices whisper in my ear that I am crazy” (p. 4). I 
know that foolish feeling. It is devastating to know there is more possible - or actually less: less 
separation, less opposition, less divide - and have others ask why you cannot be satisfied with 
what is. Individuals with the capacity to see potential are often susceptible to feeling distraught 
when those around prefer we acquiesce to dominant levels of thinking instead of upholding new 
ways of being. We try to console and say, as Einstein did to himself, that things must not be as 
bad as we think. The whole litany of impending crises must not be real, otherwise “wouldn’t 
everyone be in an uproar about it” (Einstein, 2007, p. 4). After decades of contemplation, I am 
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finally standing with confidence and stating it is not I who is crazy! It is those willing to deny the 
potential of our whole being at the expense of fragmentation and fear that are.  
“As important as behavior is, most problems at home, at work, and in the world are not 
failures of strategy but failures of way of being” (Arbinger Institute, 2008, p. 37). In order to 
usher in new ways of being, we are called to expedite the crumbling of the illusion of 
separateness. This process is not a matter of being naive. Rather, it is a process filled with 
courage that fearlessly takes the inward step toward reclaiming our full potential. It is a call for 
facing the challenges of fragmentation and internal crisis of meaning along the path toward 
wholeness. 
Jaworski cites a short piece written by Bohm, whose pioneering work Wholeness and the 
implicate order (1980) demonstrates the worldview of interconnected wisdom that is a “simple 
consequence of apparently separate objects. We are all one” (2012, p. 72). Bohm’s piece was 
eventually read at his own memorial service and serves to set the stage of my dissertation study. 
The field of the finite is all that we can see, hear, touch, remember, and describe. This 
field is basically that which is manifest, or tangible. The essential quality of the infinite, 
by contrast, is its subtlety, its intangibility. This quality is conveyed in the word spirit, 
whose root meaning is ‘wind or breath.’ This suggests an invisible but pervasive energy 
to which the manifest world of the finite responds. This energy, or spirit, infuses all living 
beings, and without it any organism must fall apart into its constituent elements. That 
which is truly alive in the living being is this energy of spirit, and this is never born and 
never dies. (2012, p. 67) 
 
Statement of the Problem 
We do not lack for opportunity to bear witness of imploding economic systems, 
explosions of terrorist activity and war, or ethical scandals. On national and global scales, we see 
antiquated pedagogy leading to lower educational outcomes and health care systems modeled 
after business instead of medicine not delivering adequate care. We even recognize the 
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environment telling us that we can no longer tolerate accepted norms of practice. As Schwartz 
(2010) said in his book by the same title, “The way we’re working isn’t working.”   
Wheatley (2005a) provided a similar warning as we entered into the 21st century. She 
claimed our antiquated ways of thinking and acting were not progressing with the times. On her 
professional website, she wrote, “I'm sad to report that in the past few years, ever since 
uncertainty became our insistent 21stcentury companion, leadership has taken a great leap 
backwards to the familiar territory of command and control” (Wheatley, 2005a). Though our 
instinct when afraid is to grab hold tighter, Wheatley reminds us of the paradox that we are better 
off to relinquish control during times when we feel most out of control. But how do we follow 
Wheatley’s advice? How do we authentically examine the growing discontent and dissatisfaction 
in our lives? How do we slow down enough to assess our conduct as leaders against universal 
responsibilities? How can we resist urges of reverting to the familiar control procedures, even 
when inspired by new possibilities? How do we reconcile the bittersweet paradoxes without 
feeling crazy?  
Such questions, whether stimulated by Wheatley’s comment or triggered by other events 
in our life, are critical to contemplate if transformation and change are to occur. However, they 
are questions that start with assessing the need for change by looking toward external 
circumstance. What if the need for new leadership originated from an internal view? To this 
point, I wanted to examine change by first asking what is being called forth in leaders. More 
specifically, my research question asked what is called into being for the contemplative leader? 
I do not believe I am alone in the struggle to find a theoretical framework within which to 
approach leadership. Like many, I draw upon personal aspects of spiritual practice, scholarship, 
and vocational experience as I seek answers and develop a deeper method of conceptualizing all 
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the elements that comprise relevant and meaningful ways of leading in the world. Research and 
reflection upon the intersection of psychology, spirituality, and leadership, has resulted in my 
deep conviction of possibility for a more holistic leadership model where development is aimed 
toward fulfilling our inherent capacity to become whole. There exist many gaps in literature 
pertaining to holistic leadership because of its emergence in the field. In my quest to advance the 
discourse of leadership development and potential, I executed a phenomenological investigation 
of contemplative leaders who have cultivated the wisdom and compassion associated with inner 
wholeness. Ontologically speaking, such leaders exist at the spiritual level of being (Fry & 
Kriger, 2009; Nolan, 2013). 
In their Being-Centered Leadership Theory, Fry and Kriger (2009) identify servant and 
spiritual leadership as the corresponding expression of leadership at the spiritual level of being. I 
have exchanged the separate leadership labels servant and spiritual for a more integral term, 
contemplative leadership. The term is intended to articulate an embodied wholeness in the world 
and gently communicate spiritual matters within the leadership domain without provocation or 
interpreted exclusion. For those who cling to old views of spirituality as a soft science, the term 
contemplative serves to “legitimize” the discussion through increased amounts of quantitative 
science. “Now that science is validating the benefits of meditation, we have entered an age when 
the teachings of science and spirituality are intersecting” (S. Rinpoche, 2012, p. 13).  As an 
organization dedicated to contemplative scholarship, the mission statement of the Mind Life 
Institute articulates the emergence of this new and legitimate scientific field of study. 
The Mission of the Mind & Life Institute is to promote and support rigorous, multi-
disciplinary scientific investigation of the mind which will lead to the development and 
dissemination of practices that cultivate the mental qualities of attention, emotional 
balance, kindness, compassion, confidence and happiness. (Mind and Life Institute) 
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This phenomenological research focused on the narrative accounts of everyday 
embodiment of contemplative leadership within community-based settings and served three 
primary purposes. The first objective was to build a conceptual model of contemplative 
leadership. The second was to clarify the phenomenon of contemplative leadership, enhancing 
our understanding of lived experience of leaders who have progressed to spiritual states of being 
along a path toward wholeness. The third objective was to design research that addresses the gap 
in existent literature regarding the relationship between one’s inner journey toward wholeness 
and the outer expression of leadership.  
Everyday leadership is locally situated and emerges within our ordinary lives. It is 
expressed within our small towns, through educators, human service providers, volunteer 
members, and non-profit organization workers. Locally situated leadership is a reference to 
leadership in place (Wergin, 2007). A key principle of leadership in place is the shift in attitude 
and accountability “from a hierarchical view that [academic] leadership flows from a leadership 
position, to a much more lateral view that leadership roles are available to everyone” (p.12). 
Wergin (2007) states that post-hierarchical notions of leadership have been associated with 
MacGregor’s (1978) transformative leadership and Greenleaf’s (1977) servant leadership. 
Situating my research of everyday embodied leadership within community-based placements 
aligned with the literature. 
Another view on the notion of everyday comes from Essed (2010) who refers to the 
subtle effects of everyday experiences in relation to racial discrimination. Her concept has two 
constituent parts, one focusing on racism and the other on the everyday aspect of “behavior that 
is mundane, routine, and taken for granted” (p. 202). Though Essed’s work concentrates on the 
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pain and suffering associated with racial issues, I applied the familiar experiences of the 
everyday to ordinary lives of leaders in community-based settings. 
Kenny (2012) shares a view on location that expands the typical, western perspective to 
one that is inclusive of spirit. Her work reminds us of the wisdom held within Indigenous ways 
of being and leading. 
It is extraordinarily important for Native people to locate themselves spiritually. Our 
ecological, historical, and humanistic spirituality finds expression in the stories that help 
shape our lives and guide our days. There is also a sense of immediacy in our Native 
world for those who choose to feel it. Locating ourselves in the moment calls forth our 
past and our future in elegant and expansive perspectives that remind us of the 
interconnection of all things and an inclusive holism that permeates our worlds. (p. xi) 
 
Location is not the only factor of everyday embodiment. The type of leadership that is 
expressed within the community was also of interest for my research. The conceptual model for 
contemplative leadership utilized within this study was built upon leadership development and 
the cultivation of inner traits along a continuum of ontological stages as informed by such topics 
as Being-Centered Leadership, servant and spiritual leadership, stewardship, and progressive 
stages of development through the additional lens of Kegan and Lahey (2009) and the Buddhist 
wisdom tradition. A more detailed exploration of these topics follows within Chapter two.  
Cultivation of My Research Question   
 I entered the Antioch University Ph.D. program in Leadership and Change 
determined to explicate a more holistic and awakened view of leadership. The inclusion of 
transpersonal and spiritual aspects of our being, as related to leadership, continues to be a 
motivating factor in my studies and the development of a contemplative leadership model. There 
is growing support that an approach to research that is interdisciplinary and examines multiple 
perspectives is vital to knowledge (Denzin & Lincoln, 2005). There is also increasing evidence 
that nurturing workplace spirituality positively influences change in employee satisfaction, 
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retention, and absenteeism (Biberman & Whitty, 2007; Bolman & Deal, 2011). Can you imagine 
if leaders were to cast a net wider than corporate settings and nurture the cultivation of calling, 
compassion, and care for others in the world? I can. The development of a contemplative 
leadership model offers greater insight for understanding the need for cultivating human 
potential along a path toward wholeness. On a deeper level, the model serves to institute more 
effective change across the spectrum of organizations with which we are involved on a daily 
basis. 
Critical analysis of forty-eight peer-reviewed articles on spiritual leadership was executed 
during the Critical Research Review (CRR) process of my Ph.D. studies to investigate evidence 
of spiritual matters affecting leadership and transformative change. Data on workplace 
spirituality was gathered with focus specifically aimed at the intersection of psychology, 
spirituality, and leadership research. A thorough review of empirical data fueled my interest to 
dig deeper into the possibility of more holistic and awakened ways of being in the world. One 
query I carried forward from the research review was to comprehend the distinction between 
servant and spiritual leadership as both are motivated by purpose driven action and draw upon a 
sense of calling. Both consider other more than self.  Both express maturity that is beyond the 
cultural norm of individual gain and demonstrate vision that is beyond limitations of ego. Both 
are identified as an expression of leadership within the Being-Centered Leadership theory (Fry & 
Kriger, 2009). And yet, the two theories remain distinct in their constituency and following. 
Does separation bring forth benefit in any way or could one integrative term, such as 
contemplative leadership, articulate a model of holistic leadership more accurately? 
Before proceeding with the query, I provide a brief outline of terminology. If matters of 
change are personal, then matters of spirituality are sacred. As such, the need to establish shared 
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understandings of language and usage is essential. Defining key terms is a starting point to 
provide clarity and access to the academic language of workplace spirituality and spiritual 
leadership as scaffolding for the larger model of contemplative leadership.  
Defining Key Terms 
Spirituality. Spirituality is a potent word. It can divide as easily as it can unite. Many 
spiritual traditions use the archetypal symbol of the sword to portray its power. Manjushri, the 
deity of wisdom within the Buddhist tradition, holds a sword to symbolize the precision required 
to travel a spiritual path. The battle to be fought with the sword is internal, cutting the level of 
thinking that keeps one separated from true wisdom and compassion. Instead, many wars have 
been waged with swords in the name of spirituality.  
Understanding can be influenced, if not altered, when a culturally loaded word like 
religion is used interchangeably with spirituality. This is often the case despite the significant 
differences between religiosity and spirituality. Peterson (2006) makes a clear distinction 
between the terms as used within the field of positive psychology: 
The former term subsumes tradition (religion-based) ways of experiencing the sacred and 
transcendent, whereas the latter term uses an ever-expanding one that may include 
religious experiences but also one’s compassionate experience of nature or humanity.  
(p. 294) 
 
In a discussion of spiritual and religious struggles within the workplace, Exline and Bright 
(2011) recognize the controversial nature of the terms and distinguish them as follows: 
We use the term spirituality to refer to any belief, practice, relationship, or experience 
associated with the sacred (e.g., Hill & Pargament, 2003). In our view religion is closely 
related to spirituality, because both emphasize the sacred. However, within religion, the 
relevant beliefs, practices, relationships, or experiences are associated with an established 
institutional system (e.g., Judaism, Christianity, Hinduism). (p. 124) 
 
Mitroff and Denton’s (1999) research of spirituality in the workplace found that participants 
differentiated strongly between the two terms.  
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They viewed religion as a highly inappropriate form of expression and topic in the 
workplace. They saw that spirituality, on the other hand, is a highly appropriate subject 
for discussion. They defined spirituality as the basic feeling of being connected with 
one’s complete self, others, and the entire universe. (p. 83) 
 
Giacalone and Jurkiewicz (2005) position the terms well in their workplace spirituality research, 
“Spirituality is necessary for religion but religion is not necessary for spirituality” (p. 517). 
The trend in leadership literature seems to favor expressions of spirituality over religion 
in the workplace. “Its current use in business and in the workplace is most often not associated 
with any specific religious tradition” (Korac-Kakabadse, Kouzmin, & Kakabadse, 2002, p. 165); 
however, it is wise to remain sensitive as boundaries and use of the terms can easily be blurred.  
Another risk associated with spiritual matters arises when fundamental or religious 
thought is given greater credence than personal contemplation of values for decision-making. 
Confining the pursuit of one’s truth—purpose, meaning, and sense of community-to dogma or 
the adherence of strict rules may inhibit the cultivation of values, or “spiritual anchors” as 
defined by Karakas (2010b).  The concept of spiritual anchors is based on “patterns of deeply 
held spiritual motives, values and attitudes that provide direction, meaning, wholeness and 
connectedness to a person’s life or work” (p 73).  When applied to an organizational setting, such 
spiritual values  
provide an inner, often invisible, governance system which can allow individuals and 
their organizations to stay on course in turbulent times. Such values are necessary to 
enable both economic and spiritual ideals to thrive and grow. (Kriger & Hanson, 1999,  
p. 302)  
 
Some common values found in literature across multiple disciplines include truth, 
meaning, purpose, trust, humility, forgiveness, compassion, gratitude, grit, zest, service, and 
peace. This is not an exhaustive list, but is offered to highlight that “core values and beliefs 
constitute what a number of authors have termed the perennial philosophy” (Kriger & Hanson, 
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1999, p. 303). In a spiritual context, perennial philosophy is the universal potential for humans to 
gain insight into their true nature, however that is individually defined. For the purposes of my 
research, values and perennial philosophy are looked upon as spiritual in nature, empowering 
tools of thought without the hindrance of dogma.  
With this meaning of the term in mind, the essence of spirituality is clearly positioned 
within the secular, where personal meaning, purpose, and a sense of community give rise to a 
sense of sacred. Values, as an umbrella term for morals, ethics, and standards of excellence, are 
inherently subsumed within this secular meaning of spiritual. 
Wholeness and spirituality. Though not explicitly stated within the literature, the term 
wholeness is associated with matters of spirituality.  This should not be seen as permission to use 
the words interchangeably. The relationship is more a correlate, helping to fill the gap in holistic 
thinking and advancing research. Admittedly, the term has been given consideration during the 
literature review because of this writer’s interest in the larger conceptual model of leadership as a 
path toward wholeness.  
As mentioned in the introduction, wholeness is related to balance, completeness, and 
integration. It conveys a sense of self that expands beyond culturally imposed norms, personal 
expectations, or inherited limitations. Within transpersonal psychology, wholeness is the 
extension of traditionally constructed identity into realms of expanded consciousness. The 
transpersonal movement within the field of psychology is often regarded as the fourth force 
(Wilber, 2001, p. 28). Interestingly, the spiritual movement being examined in this literature 
review has been likened to a fourth wave. Wagner-March and Conley (1999) suggest that on the 
heels of the technological wave, “an organizational fourth wave” (p. 292) rooted in spirituality is 
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emerging. The impression of progressive development associated with wholeness is thus in 
alignment with the ever-expanding aspect Peterson (2006) gives to spirituality.  
In The four-fold path: Walking the paths of the warrior, teacher, healer, and visionary, 
Arrien (1993) enhances the discussion of wholeness through the wisdom of indigenous people 
and an ecological lens. “Our word ecology comes from the Greek word oikos, which means 
house” (Arrien, 1993, p. 3). As an Indigenous women, teacher, and leader, Arrien aspires to 
honor her origin and leave a rich legacy to the children of the Earth and the generations of the 
future. “It is the work of all human beings as to attend to the health of both our ‘inner’ and 
‘outer’ houses: the inner house of our selves, the limitless world within, and the outer house of 
the world in which we live our daily lives” (Arrien, 1993, p. 3). Gold (1994) shares a similar 
insight regarding wholeness and the need to unite sacred with secular, or inner with outer, as we 
move into the twenty-first century. 
People on the spiritual path of life know or at least have a sense of abiding in a state 
between the ideal and the real, the finite and infinite, the material and the mythic. They 
realize that to be born into this reality means moving gently, mindfully, compassionately, 
through it, since it simultaneously moves through them and affects their every thought, 
utterance, and action. When this journey is taken mindfully and respectfully, it leads 
simultaneously to a deep understanding of one’s outer world of the earth and sky and an 
‘innerstanding’ of the landscape extending into infinity within one’s own bodymind.  
(p. 2) 
 
Drawing from the Tibetan culture, a similar message of ecology and wholeness by Chogyam 
Trungpa, the leader of Buddhist, Shambhala wisdom tradition is offered.  
When human beings lose their connection to nature, to heaven and earth, they do not 
know how to nurture their environment or how to rule their world… healing our society 
goes hand in hand with healing our personal elemental connection with the phenomenal 
world. (Gold, 1994, p. 21)  
 
In her work in Living Indigenous leadership, Kenny (2012) brings the Native voice to matters of 
wholeness and spirit, as they relate to leadership. “The road to leadership is paved with land, 
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ancestors, Elders, and story – concepts that are rarely mentioned in the mainstream leadership 
literature. They are embodied concepts unique to Native leadership” (p. 4). 
Palmer (2004) defines wholeness as “living an undivided life” (p. 5). Palmer is not 
suggesting that one exchange individuality or unique distinctions for some hybrid enmeshment 
of humanity in an undivided life. Rather, he promotes living with a constant awareness of our 
interconnection with each other, the planet, and the cosmos. In a similar line of holistic thinking, 
Covey (1989) cites Teilhard de Chardin to help us transcend the limitations of our usual thinking, 
“We are not human beings having a spiritual experience; we are spiritual beings having a human 
experience” (p. 319).  
The experience of wholeness is not an event but a process of becoming. Becoming what? 
Becoming aligned with our true nature, unifying sameness and difference, despite the 
complexities of life. In classic Buddhist literature, the term for this wholeness is kai, as 
associated by the image of shaking hands.  “When we shake hands, are the hands two or one? 
They are not-one, not-two. When we say that kai means a sense of harmony, we mean the 
harmonious relationship that exists between these two hands, absolute and relative, when they 
are clasped as not-one, not-two” (Glassman, 2002, p. 80). The wholeness that is revealed as life 
unfolds (Bohm, 1980) is about intimacy with life, not perfection. Palmer (2004) reminds us that, 
“Wholeness does not mean perfection; it means embracing the brokenness as an integral part of 
life” (p. 5). As such, wholeness is a journey toward becoming more integrated with life and the 
inseparability of sameness and difference. 
Jung refers to the whole as the quintessential archetypal Self, seen as “the organizing, 
guiding, and uniting principle that gives the personality direction and meaning in life. It is the 
beginning, the source of the personality and its ultimate goal, the culmination of one’s growth, 
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that is, self-realization” (Moacanin, 2003, p. 32). Between the stages of self in the beginning and 
the Self as the ultimate destination, there is an on-going continuity of development, which Jung 
named the process of individuation. Jung’s work on individuation is an articulation of process, 
the progressive stages toward wholeness and “reflects the psyche’s striving to harmonize its 
conscious and unconscious contents, and it is a natural and spontaneous urge for self-realization 
and wholeness, the quest for meaning” (Moacanin, 2003, p. 33).  
There are possible shadows cast from the notion of wholeness that require brief attention. 
When wholeness is seen in light of striving to balance all aspects of one’s being, there is the 
possibility of simply adding spirit on top of mind and body without really integrating into one’s 
whole being, like a cherry on a sundae. Surface level spirituality is not adequate to an integrated 
whole.  There is also the risk of using spirituality as a way to divert attention away from the 
health of one’s body or mind. This is the trap of entering into a spiritual cul-de-sac, where one 
spins round and round spiritual matters without progressing or bringing balance to other aspects 
of one’s life. Spirituality is intended to be a process of illumination, bringing light to the whole 
of one’s development.   
Whenever practices of self-awareness are involved, there arises the possible shadow of 
developing ego and promoting a subtle narcissism instead of cultivating awareness for change 
purposes. Under the guise of wholeness and spiritual development, the focus on self can 
transform the intention of releasing egoic patterns into more deeply engrained ego structures. 
Wilber refers to this confused state of being as Boomeritis, or the ME generation in Integral 
spirituality (2006). The cautionary point to Boomeritis is discussed as a pre/post fallacy within 
the framework of conventional cognitive thinking. Simply stated, the fallacy arises when post-
conventional pluralism, developed from “ a fairly high developmental altitude” (Wilber, 2006,  
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p. 104) intersects with less developed egocentric impulses, infecting the path toward wholeness 
with self-centeredness and misinterpretation. Particular to the topic of wholeness and spiritual 
leadership, potential danger exists when a practitioner experiences an authentic spiritual state of 
being and attempts to make meaning from her pre-conventional stage of development (Wilber, 
2006, p. 106). The resulting confusion may fortify boundaries and divisiveness, instead of 
inviting harmony and interconnection. 
Workplace spirituality. The challenge of articulating the ineffable applies to matters of 
spirit in the workplace. To date, there is no universally accepted definition for workplace 
spirituality. Millman, Czaplewski, and Ferguson (2003) attribute the variance in definitions to 
two points. First, “workplace spirituality is a complex and multi-faceted construct” (p. 428) and 
second, “the concept is highly personal and abstract” (p. 428). Giacalone and Jurkiewicz (2010b) 
note that, “the lack of a consensus in defining spirituality poses a significant conceptual 
impediment to achieving an understanding of workplace spirituality” (p. 6).  
Rigoglioso (1999) alerts us that for many people, “work and spirituality call for such 
different -and sometimes contradictory-mindsets that the idea of melding the two seems almost 
absurd. Moreover, in a culture that counts religious pluralism and the separation of church and 
state among its most hallowed principles, integrating the two makes some people understandably 
nervous” (p. 1). Rigoglioso cites Vaill who echoes, “Talking about spirituality in the business 
context feels risky and awkward, and people tend to question the motivation behind it” (p. 1). 
Fry (2003) explains that spiritual leadership “can be viewed as a field of inquiry within 
the broader context of workplace spirituality” (p. 708).  In Handbook for spirituality and 
organizational performances (2010b), Giacalone and Jurkiewicz advocate for the scientific 
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discipline of workplace spirituality and provide a meaning that is relied upon as the working 
definition within this review. The authors define the term in the following way: 
Workplace spirituality is a framework of organizational values evidenced in the culture 
that promotes employees’ experience of transcendence through the work process, 
facilitating their sense of being connected to others in a way that provides feeling of 
completeness and joy. (p. 13) 
 
Leadership. Defining key terms is predicated on the work of spiritual leadership, but it 
would be remiss not to honor the single word leadership. Holding up the term is one thing, 
whereas defining it is quite another matter. I liken the attempt to define leadership to finding a 
person in a crowd by looking through the prism of a diamond. There are moments of clarity that 
change with light, angle, and perspective, which are contained within a larger, multi-dimensional 
view. At best, a few statements about leadership are offered for contemplation. No attempt is 
made here to ascertain specific meaning.   
“Leadership is about motivating people to change” (Fry, 2003, p. 697). 
“Leadership is the art of mobilizing others to want to struggle for shared aspirations” 
(Kouzes & Posner, 1987, p. 30). 
“We define leadership not as occupying an elevated slot on an organization chart, but as 
extending one’s authentic, transformative energy to create value for others” (Whitelaw, 2012, p. 
24).  
“Leadership is one of the key tasks of management alongside planning, controlling, and 
organizing” (B. Jackson & Parry, 2008, p. 19). 
Sinclair (2007) offers four angles that come together to frame a resonant picture of 
leadership. She states leadership is “a way of being,” “a way of thinking and acting that awakens 
and mobilizes people to find new, freer, and more meaningful ways of seeing, working, and 
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living,” “an intensely personal and relational process to construct meaning and purpose,” and 
“anchored in self-awareness and mindfulness toward others” (pp. xvi-xviii).  
This complex blend of meaning intersects at points of respect, awareness, inspiration, and 
change. A logical equation when looking at leadership through a lens of wholeness is seeing the 
sacred in life and, as a result of this awareness, being inspired to bring about transformative 
change in self and others.  Such a leader knows not to start by necessarily shifting the external 
world. Change is viewed from the inside out. R. Smith (2010) captures the flow of this process in 
his work on non-self-philosophy when he quotes Marcel Proust, “The real voyage of discovery 
consists not in seeking new landscapes, but in having new eyes” (p. 32).  
Spiritual leadership. How does one tie together the potency of spirituality with 
leadership? Obviously, establishing clear meaning serves to minimize the risk of confusion or 
offense. Of equal importance is the need to minimize any chance of commoditization and/or 
overuse. With increased popularity and interest, there is heightened caution not to dilute or 
diminish potency. Spirituality should not be distilled down to a trendy term only to be soon 
replaced. This mistake been happened before. “It seems that almost every year or two there is 
another ‘new’ way to run a company” (Tischler, 1999, p. 273). 
Fry (2003) put forth a theory of spiritual leadership grounded in “an intrinsic motivation 
model that incorporates vision, hope/faith, and altruistic love, theories of workplace spirituality, 
and spiritual well-being” (p. 266). With continued research and collaboration, his work has 
evolved to meet the negative impacts of EWHC organizations (extended work hour cultures) 
(Fry & Cohen, 2009) and promote maximization of the triple bottom line (Fry & Slocum, 2008). 
On the website for the International Institute for Spiritual Leadership, the following meaning is 
shared: 
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Spiritual leadership, which is central to workplace spirituality, involves motivating and 
inspiring workers through a transcendent vision and a corporate culture based on 
altruistic values to produce a highly motivated, committed and productive workforce. 
Having a sense of calling and meaning through one’s work and a sense of membership 
and belonging at work is a key outcome of spiritual leadership. (International Institute for 
Spiritual Leadership)  
 
Beyond definition, it is critical to understand the positionality of spiritual leadership 
theory, not just in relation to other theories, but also within a larger framework where leadership 
is seen as a path toward wholeness. In the literature review within Chapter II that follows, the 
difference between servant and spiritual leadership was made, a comparison to stewardship was 
made, and an integrative context of leadership development was established. As such, a 
continuum of leadership development that is, in essence, inclusive of the whole person: physical, 
emotional, cognitive, and spiritual (Loehr & Schwartz, 2003; Moxley, 2000a) was reviewed. The 
ontological paradigm set forth by Kriger and Seng (2005) and further explicated by Fry and 
Kriger (2009) was utilized as the initial framework for my study and the development of a 
holistic model of contemplative leadership. 
Contemplative leadership. In the spirit of a more holistic framework, where leadership 
development is aimed toward becoming less separated, the integral term contemplative 
leadership has been exchanged for servant and spiritual leadership within the leadership 
discourse. The term is intended to elicit a sense of wholeness and spirituality in the world. The 
introduction of contemplative leadership inherently acknowledges the inner portion of the 
spiritual journey. Illuminating the inner landscape requires effort, or inner practice as referred to 
by Fry and Kriger (2009, p. 1680), which deepens awareness of the Spirit and “often involves 
cultivation of inner practices such as contemplation, prayer and meditation, which serve to refine 
individual and social identity so as to include the ‘other’ (Benefiel, 2005; Duchon & Plowman, 
2005; Kurtz & Ketcham, 1992)”. Theoretical elements of a multi-leveled ontological paradigm 
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of being and leading in the world, with a particular focus on contemplative leadership and the 
traits associated with one’s inner world landscape are explicated in greater detail within the 
following chapter. 
Significance of the Study 
It is important to note that servant and spiritual leadership are considered to be in the 
infancy of their development. Discourse on contemplative leadership is even less developed. I 
mention this in recognition of being involved in the early stages of constructing a holistic 
leadership theory. During this precious time of development, the standards by which theory and 
research are articulated seem even more critical than usual. 
 The significance of this study served three goals; to build a conceptual model of 
contemplative leadership, to clarify the phenomenon of contemplative leadership and enhance 
our understanding of lived experience of such leaders, and to design research that addresses the 
gap in existent literature regarding the relationship between one’s inner journey toward 
wholeness and the outer expression of leadership. The first objective expanded upon the 
framework of an integrative and complex leadership theory (Fry & Kriger, 2009) by adding new 
perspectives of progressive stages of mental complexity (Kegan & Lahey, 2009) and progressive 
stages of being from the Buddhist wisdom tradition. Toward the goal of constructing a 
Contemplative Leadership model, I moved forward the portion of Being-Centered Leadership 
theory that focuses primarily on servant and spiritual leadership with consideration of 
stewardship and placement within a community-based context. The everyday embodiment of 
contemplative leadership is a critical factor that distinguishes Being-Centered Leadership theory 
from the new constructed leadership model. The first two goals assessed leadership theory that 
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includes an internal view and honors the research question, “What is called into being for the 
contemplative leader?”  
The second objective aimed to raise awareness of greater human potential, as exemplified 
by the aspirational Bodhisattva or Laughing Buddha archetype, and to clarify the phenomenon of 
lived experience of everyday embodied contemplative leadership. Two keys questions were 
presented and investigated in the study by interviewing a purposeful sample of participants 
regarding direct experiences of calling, compassion, and care for others in their leadership with 
community-based settings. What are the lived experiences encountered by contemplative leaders 
along a path toward wholeness? What are the essential themes that emerge from narratives from 
these female contemplative leaders within their respective community-based setting?  
The third objective was addressed by phenomenological research designed to provide a 
holistic worldview by focusing on the complexity of the human condition and progress along a 
path toward wholeness. A point of clarification regarding the use of phenomenology in this study 
is required. While the in-depth interview data collection and thematic analysis are accurately 
considered to be within the realm of phenomenological approach and technique, my analysis was 
guided by leadership theory. The conceptual model of leadership I developed did not completely 
emerge from the data, as would be expected in a pure phenomenological study. 
Research Method  
The knowledge communicated from phenomenological research places an emphasis on 
everyday lived experience and meaning of research participants (Creswell, 1998). The results of 
such research are not propositional. As the phenomenologist, I intentionally created space and 
invited engagement for participants to be involved in their own meaning-making process. The 
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nature of reality in the interpretive epistemology is multiple and context dependent, whereas 
reality in positivist thought is singular and reductionist (van Manen, 1997). 
In the spirit of qualitative research, I was not attempting to solve a problem or disprove 
any existing theories. The aim of this phenomenological research was to develop “bottom up” 
interpretive theories that are inextricably “grounded” in the lived world (van Manen, 1997). The 
inductive approach to this interpretative research was intended to move the inquiry from the 
particular to the universal, allowing deeper meaning to emerge from descriptions of experience 
(Giorgi, 2002). I imagine this study will lay fundamental groundwork on future studies of 
embodied leadership corresponding to advanced stages of being along a path toward wholeness. 
The research methodology and scope of this study were designed to deepen 
understanding of inner qualities and outer expressions of Level II being within the Being-
Centered Leadership theory (Fry & Kriger, 2009) in service to building an integrative, 
conceptual model of Contemplative Leadership. I went into the field and interview five 
individuals who are seen to embody contemplative leadership within a community-based setting 
to further my exploration of the conceptual model. I followed the inverted pyramid process as the 
interviewing process for research. A generic description of the inverted pyramid is the following 
process. If, during the course of the first interview, the researcher determines that an individual 
has had specific experiences and insights that are relevant to this study, she is asked to 
participate in a second interview, exploring contemplative leadership in greater depth. This 
pattern may continue to a third interview session of similar length. Of the original five 
participants, three women participated in a second interview, and two women engaged in a third 
interview session. Due to the theory base that was developed, it should be noted that the 
phenomenological technique of bracketing was relied upon. An explicit attempt to suspend any 
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preconceived notions regarding Contemplative Leadership was made when interviewing 
participants of this study. 
As an advocate for the feminine voice, I purposely selected women who embody a 
spiritual level of being and radiate the inner traits of a contemplative leader. These women are 
residents of Vermont, the state where I reside. For purposes of greater transferability, it is 
recognized that future research will need to expand the selection pool of participants, by gender, 
location, and other criteria.  
Research interviews were conducted in the chosen setting of each participant, optimizing 
safety and comfort. The interviews produced a set of narratives depicting the lived experience of 
contemplative leadership. Through phenomenological analysis of the meaning embedded within 
each narrative, significant emerging themes were explored. A summary of findings is provided 
along with implications this study has for a holistic model of contemplative leadership. I believe 
this study will further our nascent understanding of contemplative leadership and advance the 
level to which leadership training and development is most often aimed. 
Organization of the Study 
Chapter I forms the Introduction to this dissertation. It lays the foundational stone along 
the path toward contemplative leadership, providing statement of the problem, cultivation of the 
research questions, and articulation of significance of the study. Key terms are defined and the 
research methodology is introduced,  
Chapter II lays the second stone and comprises the Literature Review. It is divided into 
three sections; discussion of spiritual leadership and workplace spirituality, discussion of gaps 
that remain in the literature along with ethical implications, and the necessary theoretical 
background of the study focusing on the ontological model of Being-Centered Leadership 
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theory. Kegan and Lahey and the Buddhist wisdom tradition elaborate the view of progressive 
stages of leadership development and move the discourse toward a contemplative model of 
leadership. Based on the literature review, three C’s of calling, compassion, and care for others 
form the first conceptual model of Contemplative Leadership. 
Chapter III adds another stone and describes Methodology. It first describes 
phenomenological research and its good fit as methodology for this study. The narrative analysis 
process for the explication of essential themes related to everyday embodiment of contemplative 
leadership is explored. 
Chapter IV enhances the symbolic cairn and presents the research findings based on a 
phenomenological analysis of the interview text. Included in this section is discussion of 
essential themes related to the lived experience of contemplative leadership in the study. 
Preliminary discourse on a contemplative leadership model is introduced by adding another five 
C’s to the conceptual model that emerged from the data; centered communication, cultivate 
stillness, clarity, currency of time (now), and contagious joy. 
Chapter V places the fifth stone and presents the Conclusion, which is comprised of 
discussion of findings as it relates to the phenomena of everyday embodied contemplative 
leadership. The eight C’s of a contemplative leader are presented in an integrated model of 
contemplative leadership. 
Chapter VI concludes the study with reflections of the study, discussion of implications 
of the study, and how the eight C’s of Contemplative Leadership can be implemented within 
carious organizational cultures. Suggestions for further research on the practical application of 
the conceptual model of contemplative leadership are offered. 
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Chapter II: Literature Review 
 
Introduction to Spiritual Leadership: The Second Stone 
In this postmodern world, there is a drive to rediscover the 
inherent truth of human potential found within many wisdom 
traditions and philosophies. The urge to find more holistic 
meaning and spiritual purpose in the midst of challenges and 
divisiveness in these chaotic, complex, and fast paced times 
(Covey, 2004; Cullen & Russell, 1990; Fry & Kriger, 2009; Palmer, 2004; Smith, 1990; Vail, 
2000; Wheatley, 2005b) is finding its way into the leadership discourse. Gradually, scholars, and 
practitioners are utilizing empirical research to investigate the promise of new possibilities and 
substantive change. Such data seems necessary in the face of the remarkable flaws revealed 
during the first decade of the 21st century with respect to the ways we live and how leadership is 
approached. Einstein (1950) articulated a similar urge for new, more holistic thinking succinctly 
when he said: 
A human being is part of the whole… he experiences himself, his thoughts and feelings, 
as something separated from the rest; a kind of optical delusion of his consciousness. 
This delusion is a kind of prison for us, restricting us to our personal desires and to 
affection for a few persons nearest to us.  Our tasks must be to free ourselves from this 
prison by widening our circle of compassion to embrace all living creatures and the 
whole of nature in its beauty… We shall require a substantially new manner of thinking if 
mankind is to survive. (p. 5) 
 
Though the perennial quest for experiences of deeper meaning and wholeness has been 
joined by a few (Aurobino, 2004, p. 4), Descartes’ dualistic view of mind and body has remained 
the dominant level of thinking in our world. This dualistic perspective has contributed to 
fragmented ways of being in the world (Hammond, Howarth, & Keat, 1991). The 
compartmentalization of human life has perpetuated an antiquated style of leadership, endorsing 
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misappropriated priorities, fueling goals of individual ambition, and motivating through reward 
and punishment. As such, success is measured by status and wealth, criteria that ironically are 
often obtained at the expense of wellness and health. The prevailing level of thinking over time 
has accumulated into a leadership paradigm often associated with themes of gender dominance, 
competition, ethical malaise, and a lack of overall humanity. Arguably, the dominant level of 
thinking has gotten our world into quite a mess! World leader and Nobel Prize winner Mikhail 
Gorbachev spoke to this very point when he made a global call for new thinking at the State of 
the World Forum, “It is time for every individual, nation, and state to rethink its place and role in 
world affairs. We need an intellectual breakthrough into new dimensions where the human spirit 
is paramount” (Gorbachev, 1995). 
Fry and Slocum (2008) acknowledge the need to shift our perspective. His model for 
leadership expands beyond the obsolete finish line of the fiscal bottom line to a purpose-driven 
journey that considers the triple bottom line of people, planet, and profit. As Fry explains, 
One of the greatest challenges facing leaders today is the need to develop new business 
models that accentuate ethical leadership, employee well-being, sustainability and social 
responsibility without sacrificing profitability, revenue growth, and other indicators of 
financial performance. (p. 86)   
 
Many bookshelves are lined with bestsellers that promote such alternative leadership 
ideologies, new business models, and more humane perspectives. Along with bestsellers, there is 
talk within the organizational sciences of shifting from an economic-based view to a more 
balanced focus on profit and quality of life. Karakas (2010a) highlights the human component of 
change as part of a spiritual movement, shifting from: 
self-centeredness to interconnectedness (Capra, 1993), a shift from self-interest to service 
and stewardship (Block, 1993; Neck & Millman, 1994), and a change from materialistic 
to a spiritual orientation (DeFoore & Renesch, 1995; Fox, 1994; Neal, 1997). (p. 89) 
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Ashmos and Duchon (2000) also view the shift as a spiritual movement, calling it “a major 
transformation” in the workplace,  
Where organizations, which have long been viewed as rational systems, are considering 
making room for the spiritual dimension, a dimension that has less to do with rules and 
order and more to do with meaning, purpose, and a sense of community. (p. 134) 
 
Marques et al. (2005) connect the movement to a spiritual orientation, also focusing on the inner 
dimensions of meaning, purpose, and a sense of community. “This new spiritual dimension 
embodies employees’ search for simplicity, meaning, self expression, and interconnectedness to 
something higher” (Karakas, 2010a, p. 90).   
Clearly, there is inspired talk of women’s ways of knowing, companies giving back to 
communities, and the need for social justice, but proof positive these ideas are being applied in 
the field has not been convincing. Corporate scandals continue to be revealed. American health 
care continues to be driven by money not medicine. World governments continue playing 
political games instead of serving people. Though it has been argued that the upsurge of interest 
in spirituality as a new dimension of management is “probably the most significant trend in 
management since the 1950s” (Howard, 2002, p. 230), the question must be raised whether there 
really is a growing spiritual movement toward a greater paradigm shift or if lip service is being 
paid to masquerade antiquated command and control management?  
As a person who perceives her role in the world among the same lines as Fry’s threefold 
bottom line, I am motivated to explicate a more holistic view of leadership that is inclusive of 
spiritual aspects and embodies a holistic sense of symbiosis between people, planet, and profit. 
More than that, I am invested in the emergence of a new model that depicts a larger context of 
leadership, as a path toward wholeness, of which spiritual leadership is an integral part. Is such 
an emergence already underway? 
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Key terminology has been defined in Chapter I.  Additional features of the term spiritual 
leadership are reflected upon below, before proceeding into the more detailed literature review. 
The roadmap for the remainder of the chapter is a deeper exploration into the literature of 
spiritual leadership and workplace spirituality. A synopsis and critical discussion is presented of 
the Being-Centered Leadership Theory (Fry & Kriger, 2009) and is followed by conceptual 
elaborations made by the author. First, texture is added to the multi-level ontological model, 
exploring relevant topics such as shadows, self-care, stewardship and contemplation, and 
threshold. Then conceptual elaborations are applied to advance Being-Centered Leadership 
Theory toward an integrative model for Contemplative Leadership. 
Spiritual Leadership Definition 
In Learning as a way of being (1996), Vaill devotes a chapter to “Spiritual Learning,” 
where he expands the metaphor of whitewater as representative of turbulent times to include 
personal confusion and the desire to seek spiritual succor.  
Clearly, permanent white water is not just facts and events surrounding members of 
organizations. Permanent white water is the meaning we as system members attach to our 
experiences. (p. 178) 
 
Vaill does not supply a theory or definition of spiritual leadership in this work; however, he does 
enhance the leadership theory of learning as a way of being to include spirituality as a source of 
meaning with a provocative sentiment worth contemplation: 
The spiritual search that whitewater has made so imperative is a powerful instance of 
learning as a way of being. Conversely, the learning challenges of spiritual search are 
probably not going to be solved by the methods of institutional learning with its emphasis 
on expert control, indoctrination, conformity, the one right answer, the irrelevance of 
community among learners, and suppression of attention to the inner experience of 
learning. (1996, p. 183) 
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How does a leader operationalize talk of transcendent vision and inner dimensions into 
leadership and change within an organization? Again, Fry (Fry & Cohen, 2009) provides an 
answer pointing toward spiritual leadership: 
Operationally, spiritual leadership draws from an inner life or spiritual practice to 
develop the values, attitudes, and behaviors that are necessary to intrinsically motivate 
one’s self and others to have a sense of spiritual well-being. (p. 266) 
 
Fry combines Vaill’s learning as being and Senge’s learning organization when he 
claims, “Spiritual leadership is necessary for the transforming to and continued success of a 
learning organization” (Fry, 2003, p. 694). The transformation in both kinds of learning is rooted 
in shifting the mindset that “intrinsically motivates followers for their own development, and 
productivity, but also their calling and membership” (Fry, 2003, p. 695). Promoting a learning 
organization paradigm with spiritual leadership may lead one to inquire as to why more attention 
is not placed on transformational leadership theory. In consideration of the definition put forth by 
B. Jackson and Parry (2010) for transformational leadership, this is a fair question as both 
theories emphasize the critical role shifting thought in creating change. They write, 
“Transformational leadership is a transformation in the attitudes and motivations and 
consequently behaviors, of followers” (2010, p. 29). The link between spirituality, leadership, 
and transformation is recognition that a majority of theories within the leadership discourse are 
exclusively based in doing or having. The lack of inclusion, let alone attention, on the embedded 
notion of being has not been well tended. Fry and Kriger concur that an ontological view 
compliments leadership theory, as presented in their paper from the Leadership Quarterly 
conference in Texas (2007).   
The extant theories of leadership proposed and argued for over the past half century have 
almost exclusively been based on behavior and interactions (i.e. doing) or traits, 
competencies, or styles, (i.e. having). Recent research has argued that visible behavior is 
just the tip of the iceberg of effective leadership. (p. 3) 
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“Leadership is often the product of subtle, invisible feelings, thoughts, and intuitions” 
(Kriger & Seng, 2005, p. 773). The integral connection of leadership as an external expression of 
one’s inner journey has to come into focus if any semblance of balance is to be restored in our 
selves and in our world. 
The qualitative aspect of research associated with spiritual leadership has provoked 
criticism. “Some authors criticize Fry’s model as well as other models of spirituality and 
leadership for not providing a sufficient understanding of what constitutes spirituality and the 
ways in which it ties to leadership (Avolio, Walumbwa, & Weber, 2009, p. 438).  Criticism goes 
beyond what has already been stated to encompass the inherent challenge to articulate ineffable 
aspects of our being, such as spirituality. One voice of critique comes from Benefiel (2005), who 
contends that current models of workplace spirituality and leadership draw upon “outdated, 
discredited, or shallow approaches to spirituality” (p. 727).  
The ongoing divide between theological spirituality and more secular, inner world 
spirituality is an example of Benefiel’s critique. If theory is to advance beyond the existing 
outdated approach, then spiritual separation must be replaced by interconnection. As the field 
matures, the development of a comprehensive, spiritual leadership framework must follow in 
order to support a more sophisticated understanding of spirituality and harmonize the opposing 
camps. One possibility is a gradient or continuum-based framework that could accommodate 
multiple spiritual perspectives—ranging from psychological aspects of motivation and meaning, 
to the transpersonal and spiritual aspects of being, to the sacred and purposeful derived from a 
greater source.  
As stated in Chapter I, the ontological paradigm set forth by Kriger and Seng (2005) and 
further explicated by Fry and Kriger (2009) is utilized as the foundation for generating a 
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leadership development continuum that includes and highlights contemplative leadership. The 
theory for Being-Centered Leadership provides the framework to accommodate more complex 
and comprehensive perspectives on levels of being in relation to expressions of leadership. 
However, the model does not necessarily satisfy Benefiel’s (2005) argument that “a more robust, 
up-to-date, and sophisticated understanding of spirituality is needed if theories of spiritual 
leadership are to stand up under scrutiny and be taken seriously in the wider academy” (p. 727). 
This argument aligns with the rationale for integrating contemplative scholarship and exchanging 
spiritual (and servant) leadership with the term contemplative leadership.  
Literature Review of Spiritual Leadership and Workplace Spirituality 
The purpose of this chapter is to review extant literature on spiritual leadership and 
workplace spirituality in order to investigate the degree to which a spiritual movement is being 
incorporated into organizations and institutions, with a particular view toward determining 
whether the literature provides evidence that spiritual matters affect leadership and 
transformative change. The inclusion of workplace spirituality in the literature review is due in 
fact to the setting for spiritual leadership research, most of which has taken place within 
corporate settings. It is noted that the literature does not bring appropriate consideration to 
spiritual aspects of leadership found within community-based settings and embodied by ordinary 
service providers, educators, and volunteers. The terms spiritual leadership and workplace 
spirituality seem to be used synonymously throughout the literature. Though intimately related, 
the terms have separate meaning. 
A thorough review of empirical data will help to determine whether a new level of 
thinking is emerging or if aspiration to incorporate spiritual matters is being passed along as 
proven theory. The rigor of scholarship is particularly vital to studies of spirit because of the 
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historic tendency to write off such research as soft and irrelevant. Even though matters of 
spirituality are increasing in popularity, the need for empirical support is critical to bring 
legitimacy to this very timely discourse.  
The impetus to move this area of inquiry toward a more reasoned level has been driven 
by both the popularity of the topic and some evidence that workplace spirituality may 
indeed offer further insight into organizational effectiveness. (Krahnke, Giacalone, & 
Jurkiewicz, 2003, p. 397) 
 
Researching spirituality is no easy task. There is the quandary as to whether something as 
ineffable as spirituality in organizations can or even should be measured, as captured by Krahnke 
et al. (2003). There is also the tendency to report on spiritual matters as a new frontier of hope 
for our troubled times as Lips-Wiersma, Dean, and Fornaciari warn in Theorizing the dark side 
of the workplace spirituality movement (2009). The authors report that workplace spirituality 
(WPS) is often portrayed as “win-win-win: good for employee, good for employee’s co-workers, 
and good for the organization” (p. 288). Though true in many cases, awareness of the shadow 
side should not be forsaken.  Lips-Wiersma et al. (2009) claim that critiques in the study of WPS 
ought to examine the potential effects of “a negative force for hegemony and misuse” (p. 288). 
These researchers remind us to take a holistic view of scholarship in our investigation of 
truth and the potential effects of a spiritual movement within organizations and institutions. This 
includes not only the cultivation of a fuller and deeper understanding of the topic, but also the 
“encouragement of others to explicitly incorporate the potential dark side within WPS models” 
(Lips-Wiersma et al., 2009, p. 297) and the “exploration of which methodologies enable us to 
honestly and accurately investigate the questions most critical to the WPS domain” (p. 297).  
The theme of spirituality is the first step in a journey that explores leadership as a path to 
wholeness. Spiritual aspects of our being have long been neglected and deserve to be included in 
the leadership and change discourse. “We academics, preoccupied with behaviors and attitudes 
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we can measure, have missed spiritual need and spiritual feeling” (Vaill, 2000, p. 116).  In 
Leadership for the disillusioned, Sinclair (2007) provides an eloquent example of enlivening the 
dialogue among scholars when she asks, “How do we bring presence, compassion, and insight to 
how we are and how we influence others?” (p. xxi). I may select different terms than Sinclair, 
but nevertheless possess a shared zest for introducing a similar question into leadership 
discourse. Spirituality can be seen as a gateway for scholars to enter deeper exploration of 
leaders who can see the whole comprised of physical, emotional, cognitive, and spiritual aspects 
of self and other (Loehr & Schwartz, 2003; Moxley, 2000a) and act effectively in accordance 
with the interconnected web of relationships within organizational systems. Wholeness in this 
context is a matter of integration, balancing external skills with internal values, actions with 
ethics, and mind with body and spirit. It is the embodiment of an entirely new way of being in 
the world.  
 The relevance of the subject matter is reflected in the rapidly growing literature and 
interest in the relationship between spirituality and leadership (Karakas, 2010a, p. 90). Gotsis 
and Kortezi proclaim “spirituality in organizations is currently a salient issue in both scientific 
and empirical inquiry” (2008, p. 576). The authors echo Klenke (2005) who finds the growth of 
interest due to the “relevance of subjective factors in organizational settings, such as individual 
quest for higher purpose, personal meaning, and transcendent values” (Gotsis & Kortezi, 2008,  
p. 576). I agree that spiritual matters are relevant and argue the discussion needs to expand 
beyond the corporate setting. 
Research in this area is still in the early stages of development and as such evidence 
continues to be developed. I agree with De Klerk (2005) who says, there is “a call for more 
scientific inquiry into workplace spirituality” (p. 64). Many would assume that this field of study 
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came out of organizational behavior or industrial psychology, with a firmly established bank of 
empirical data. Instead, the study of workplace spirituality emerged through theoretical advocacy 
and organizational case study.  
Thus, the concept of workplace spirituality emerged from recognition and documentation 
of the phenomenon and an articulated need for formalized study to address this salient 
aspect of organizational life. (Giacalone, Jurkiewicz, & Fry, 2005, p. 516) 
 
On behalf of scholars striving toward clarity and conclusive evidence, the diligent pursuit 
of research is applauded. In fact, entire editions of peer-reviewed journals are dedicated to 
furthering this matter. For example, an issue of Leadership Quarterly published in 2005, which 
was a continuation of discourse from a previously released issue. Another example is a 1999 
issue of Journal of Organizational Change Management in which every article focused on 
matters related to spiritual leadership and the workplace. In 2003, the Journal of Organizational 
Change Management published another dedicated issue. This time the focus was on “the leading 
edge of research on spirituality and organizations” (Neal & Biberman, 2003, p. 363). In 1994, 
The Journal of Management, Spirituality & Religion was created with the specific intent of 
addressing issues of spirit related to multicultural leadership and management. That journal is 
still in circulation. A portion of the 2005 Leadership Quarterly opening editorial is shared below 
to capture the call for continued advancement of spiritual leadership scholarship: 
However, we believe it is not enough to just develop good theories. Our hope was that the 
special issue could be a vehicle for moving the field toward achieving paradigmatic 
status. Kuhn (1962, p. 175) defined a paradigm as, “An entire constellation of beliefs, 
values, techniques, and so on shared by the members of a given community”. In other 
words, a paradigm is a philosophical and theoretical framework of a scientific school or 
discipline within which theories, laws, and generalizations and the methods to test them 
are formulated. I believe that you will find that, collectively, the authors in this special 
issue have made a significant contribution to moving the new field of spiritual leadership 
in this direction. (Fry, 2005, pp. 619-620) 
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Though a challenging undertaking, there is no fundamental argument against the need for 
continued research. As is the case with much of social science, there is, however, no simple 
agreement regarding methodology that can, as Lips-Wiersma et al. noted, “enable us to honestly 
and accurately investigate the questions most critical to the WPS domain” (2009, p. 297).  
The Academy of Management began a listserv discussion under the division of 
management, spirituality, and religion (MSR) with the intention of bringing focus to the 
challenge of measuring workplace spirituality. Over the years, comments made to the listserv 
discussion raised many points regarding appropriate methodology, with an interesting highlight 
on quantum theory and systems thinking as expanding the understanding of organizations and 
leadership. Krahnke et al. (2003) summarize the listserv comments as contributions to the field in 
Point- counterpoint: Measuring workplace spirituality, “Though far from the mainstream, 
epistemologies other than the dominant positivist approach have been explored and applied in 
academic scholarships” (p. 399). Breaking from the Western bias of pragmatic and analytic 
research is not a call for all researchers to become complex adaptive theorists. Nor is it a call to 
place unbalanced reliance on eastern philosophy and hermeneutic interpretation of direct 
experience. Rather, this discussion serves as a reminder to contemplate a methodological 
approach that best serves new thinking and balances empirical and subjective measures. 
In the larger picture, the specific orientation of leadership with respect to spirituality can 
serve as an integral path toward wholeness that is not limited to simply developing an 
organization’s capacity for greater skill sets. It also includes a transformative shift in mindset 
that Fry (2005) refers to as a paradigm shift in the editorial quote above. For the individual, the 
internal transformation is aimed toward generating a more holistic perspective. Ultimately, the 
shift in view leads to a transformative shift in one’s thoughts, action, and speech. Perhaps this is 
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the transformation Csikszentmihalyi (1990) speaks of regarding flow, human spirit, and 
creativity in his research on optimal experience. 
Beyond the individual, organizational transformation is aimed toward becoming a 
learning organization, where the collective mindset radically shifts away from “traditional, 
centralized, standardized, and formalized bureaucratic organizational form based on fear that has 
been the dominant organizational paradigm since the beginning of the industrial revolution” 
(Fry, 2003, p. 693). Senge (1990) introduced the model of the learning organization as a new 
workplace paradigm that “provides a fertile landscape for the cultivation of soul and spiritual 
values” (Butts, 1999, p. 329).  
In the work environment Vaill has termed “permanent whitewater” (1996), “We are 
searching for new ways of grounding to sustain us through turbulent times” (Rigoglioso, 1999,  
p. 1). The need for grounding was explored in the April 1999 Harvard Business School (HBS) 
Bulletin in Rigoglioso’s article, Spirit at work: The search for deeper meaning in the workplace. 
The author articulates the intersection of work and spirituality through interviews of HBS alumni 
and faculty. Below are insights from her interviews that support for the call for a sense of 
purpose and holistic ways to address fragmentation in the workplace.  
I see the movement to incorporate more of a spiritual feeling in business as a reflection of 
people's age-old need to find meaning in what they're doing, says Michael Beer, the 
School's Cahners-Rabb Professor of Business Administration and an expert on 
organizational behavior. "Quite simply, without a sense of purpose, we become alienated 
from our work and find it harder to motivate ourselves." Senior Lecturer William 
("Scotty") McLennan, Jr., who teaches the MBA elective The Business World: Moral and 
Spiritual Inquiry Through Literature, adds, "What we're seeing is an increasingly felt 
need for people to integrate the spiritual dimension of their lives into what they do for 
most of the day. People are starting to realize that if they're going to spend a good part of 
their lives in the office, they'd like that time to be spiritually as well as materially 
rewarding. (Rigoglioso, 1999) 
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What we do at work matters. “People now find themselves spending the vast majority of 
their waking hours at work” (Fry, 2003, p. 702). This is why I have included the examination of 
workplace spirituality as part of a necessary transformative change process. The emergence of 
workplace spirituality considers an integrative leadership paradigm that not only cultivates 
spiritual values, but can also endure adaptive challenges associated with transformation, such as 
old priorities, limiting beliefs, habits, and loyalties (Heifetz, Grashow, & Linsky, 2009, p. 19). 
One adaptive challenge that is particular to the United States is the need to face unconscious 
loyalties to a Protestant work ethic. It is as if a residue from unexamined thoughts still drives our 
efforts and workaholism (Fry, 2005). A reference to the term spiritual in this context is not 
intended to diminish the Protestant tradition or to deny the benefits of hard work. Rather, it is 
offered to illustrate the power of potential adaptive challenges that lie ahead.  
To date, most investigations of workplace spirituality have taken place within Western 
world work environments, with a particular focus on the United States. The relevance to 
workplace spirituality is obvious as we spend increasing amounts of our time working, whether 
in the office or from home. As stated in the preface to Handbook of workplace spirituality and 
organizational performance (Giacalone & Jurkiewicz, 2010a), “Most of our waking hours, and 
certainly our hours of greatest effort, are spent at work” (p. xv). It also makes sense that a 
dominant nation would be an accessible starting point for gathering empirical data; however, 
researchers must remain mindful not to limit the discourse and expand investigations to other 
parts of the world. It should be noted that advancements to the field of workplace spirituality do 
come from beyond the United States. For example, contributions are coming from Canada, India, 
New Zealand, and Australia.  
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I take the position that limiting discussion of leadership development and expression to 
the work domain may alienate those who do not engage in traditional work, whether for family 
reasons, a disability, unemployment, age, or other causes. Spiritual leadership research must 
embody the theory it proposes; that becoming whole is inherently within all of us. It should not 
qualify location or occupation as boundaries to potential. Each of us must be held accountable 
for our ways of being and leading in the world, no matter our engagement. I strongly encourage 
future research of spiritual leadership extend into the constellation of family life, volunteerism, 
community-based membership, local organizations, and global citizenry. Expanding the circle of 
investigation may minimize any risk of spiritual leadership and workplace spirituality remaining 
synonymous terms in future research. 
Exploring Major Themes of the Literature Review 
With all this attention bestowed on it, workplace spirituality is clearly not a notion whose 
importance needs to be motivated any more, but rather a subject that calls for better 
understanding. (De Klerk, 2005, p. 65) 
 
I agree with De Klerk’s comment that no further motivation is needed to appreciate the 
importance of spiritual leadership and workplace spirituality. Nevertheless, a significant amount 
of articles reviewed for this work began with acknowledgment of increased interest in workplace 
spirituality over the last decade, as if setting the stage of relevance from the onset. Some 
acknowledgments focused on the rise of interest in a positive light, comparing the increase in 
spiritual research to the increase in positive psychology research. The parallel process of both 
schools shifting away from deficit-based models toward potentiality and thriving made the 
emergence seem credible, if not inevitable.  Other acknowledgments focused on the rise of 
interest out of necessity. The proclivity of workplace spirituality research within corporate 
settings (particular to the United States) was naturally connected to the discussion of 
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extraordinary hours spent at work. Viewing work life as a majority of one’s whole life makes it 
understandable to address pain and confusion associated with recent downsizing in global 
economies, continued loss of personal well-being, and overall de-stabilization in the world. What 
better place to examine antidotes for real fear and suffering than the workplace if that is where a 
majority of our time is spent?  
With the stage set and relevance determined, I have placed the most essential research 
themes into three main categories and will discuss them in greater detail. 
1. Existing research focused on defining and operationalizing workplace spirituality. 
2. Existing research focused on the effectiveness and outcomes of workplace 
spirituality. 
3. Proposals outlining the direction and methodological guidelines for the continued 
study of workplace spirituality. 
 
Defining and operationalizing.  Most academic definitions of spiritual leadership and 
workplace spirituality acknowledge “a sense of wholeness, connectedness at work, and deeper 
values” (Millman et al., 2003, p. 427). We know that spirituality means different things to 
different people, and this theme has been carried through the reviewed literature.  Marschke, 
Preziosi, and Harrington (2009) stress the fact that the varying perceptions and definitions of 
spirituality in the workplace “make this phenomenon as interesting as it is” (p. 2). Freshman’s 
(1999) qualitative research is cited to support the development of definitions based on specific 
applications of spirituality in the workplace.  
1. Not any one, two or even three things can be said about spirituality in the workplace 
that would include the universe of explanations. 
2. There is no one answer to the question, ‘What is spirituality in the workplace?’ 
3. Definitions and applications of spirituality in the workplace are unique to individuals. 
Therefore when planning any group or organizational intervention around the topic, again 
the suggestion is made to derive definitions and goals from the participants themselves. 
4. There are many possible ways to understand such a complex and diverse area as 
spirituality in the workplace. (p. 318) 
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Mitroff and Denton (1999) convey a theoretical background that is also foundational to 
the construct of workplace spirituality.  Their view involves 
an effort to find one’s ultimate purpose in life, to develop a strong connection to 
coworkers and other people associated with work, and to have consistency (or alignment) 
between one’s core beliefs and the values of their organization. (Millman et al., 2003,  
p. 427) 
 
Continuing along this platform, Ashmos and Duchon (2000) build a stable definition of 
workplace spirituality that recognizes “employees have an inner life that nourishes by 
meaningful work that takes place in the context of community” (p. 137).  
The work of Ashmos and Duchon (2000) clearly articulates the driving force behind 
increased interest in workplace spirituality to be changing work conditions. They recognize the 
unstable work environment and stressful work conditions, and offer five reasons to explain why 
the growing interest constitutes a movement: 
1. The downsizing, reengineering, and layoffs of the past decade have turned the 
American workplace into an environment where workers are often demoralized. 
2. The workplace is being seen more often as a primary source of community for many 
people because of the decline of neighborhoods, churches, civic groups, and extended 
families as principal places for feeling connected. 
3. Curiosity about Eastern cultures and philosophies which encourage meditation and 
stress values such as loyalty to one’s groups and finding one’s spiritual center in any 
activity are finding acceptance. 
4. As aging baby boomers move closer to life’s greatest uncertainty—death—there is a 
growing interest in contemplating life’s meaning. 
5. The pressure of global competition has led organizational leaders to recognize that 
employee creativity needs a fuller expression at work. (p. 134)  
 
As for operationalizing workplace spirituality, the research endorses the theme that 
working in an environment with leaders that support a higher purpose or spiritual sense of the 
individual (than those who don’t) are more satisfying and employees enjoy work more 
(Giacalone & Jurkiewicz, 2003). One important study that eloquently outlines the nourishment of 
spirituality comes from Marques, Dhiman, and King (2005), who interviewed six business 
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executives in a qualitative study. Out of the research, they developed a list of 19 themes for 
workplace spirituality that includes: ethics, trust, acceptance, trust, kindness (compassion), 
encouraging creativity, belief in God or higher power, team orientation, encouraging diversity, 
respect, few organizational barriers, being self-motivated, understanding, a sense of peace and 
harmony, interconnectedness, openness, aesthetically pleasing workplace, and honesty (p. 86). 
These themes are all components human beings bring to the workplace and, when given the 
proper support by leadership, these traits are allowed to flourish and have a positive impact on 
the profitability of a successful corporation.  
Exline and Bright (2011) openly discuss the struggles of “how to” manifest spirituality in 
the workplace.  Their message is for leaders to be prudent in how expressions of spirituality take 
place within the workplace. The puzzle of “how” a leader avoids the stress of spiritual privacy 
and disagreements while promoting the potential of growth and positive change is not a puzzle 
with pieces that neatly fit together. Rather, it is more like a Zen koan with no logical or 
sequential steps toward a patent answer. The struggle is contemplation for leaders; it is 
“descriptive rather than prescriptive” (Exline & Bright, 2011, p. 127). I agree with the call for 
leaders to become reflective and investigate the essence of spirit as it pertains to self, others, and 
the work environment.  
In regard to operationalizing spiritual insights, the transition from reflection to insight to 
action steps is not a one-time process. Old patterns of thought, speech, and action are deeply 
engrained in our being. In her book Inner peace – global impact: Tibetan Buddhism, leadership, 
and work (2012), Goldman-Schuyler reminds us that fostering a more holistic view, inclusive of 
spiritual dimensions of being, can enable us to become more responsive, creative, and effective 
in leadership, in organizations, and in our lives in general. She continues by stating, “the real 
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challenge is not developing the view but the presence or absence of methods for how to 
overcome immunity to change and how to enact flexibility, adaptability, and skill” (2012, p. 51).  
Immunity to change refers to the invisible internal maps we develop “in ourselves and in our 
organizations in order to succeed, and these maps are essentially stress-management systems. 
This immunity resides not in rational thought, but in emotions, especially in the form of 
attempting to manage anxiety” (Kegan & Lahey, 2009, p. 48).   As Kegan and Lahey write, “for 
most people greater insight, however exhilarating, is insufficient to bringing about lasting 
change” (2009, p. xii). Closing the gap between “what we genuinely, even passionately, want 
and what we are actually able to do” (Kegan & Lahey, 2009, pp. 1-2) may be the central learning 
issue of operationalizing spiritual leadership in the 21st century.  
Humans are conventionally bound to their conceptual approach to life and meaning 
making, making them blind to the unfettered, brilliant qualities of reality and our experience. In 
her interview with Goldman-Schuyler, Simmer- Brown, a senior meditation teacher within the 
Shambhala Buddhist community states, “It is our concepts that make us resistant to or immune to 
change” (Goldman-Schuyler, 2012, p. 52). While it is difficult to break free from mental habits 
and conceptuality, contemplative practice such as meditation can provide the skillful means to 
cultivate qualities of open-mindedness and adaptability. “Mindfulness-awareness meditation 
relaxes the mind and reveals the contrast between thoughts and the nature of mind itself” 
(Goldman-Schuyler, 2012, p. 53). 
Operationalizing spirituality demands continuous attention and revision that is mindful of 
a constant flow of changes. I concur with Lund Dean and Fornaciari (2009) who stress the 
prevalence of ethics as part of the reflection process, balancing ego-ethno-world centric ideals  
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(p. 313). Such reflection and contemplation is arduous and time consuming and likely why many 
researchers steer away from creating the proverbial operator’s manual. Even the few handbooks 
that have been published on the topic emphasize the creation of a safe and trusting environment 
over promoting specific beliefs, allowing a sense of community and empowerment over the risk 
of proselytizing religion or enforcing specific beliefs.  
Effectiveness and outcomes. Overall, scholars concur on the benefits of spirituality for 
individuals and organizations. Mitroff and Denton’s (1999) analysis of spiritual leadership leads 
to this statement, “We need to integrate spirituality into management. No organization can 
survive long without spirituality and soul” (p. 91). Sass (2000) reports that personal benefits 
weave themselves into the organization and extend benefits to “increased productivity and 
performance, which ultimately promote the bottom line” (p. 199). Much of the research has 
followed the equation of adding more spirituality in the workplace to gain greater profitability. 
According to Krishnakumar and Neck (2002), “some research reveals that organizations that 
encourage spirituality experienced higher profits and success” (p. 159). In the spirit of 
capitalism, this approach is worth mentioning and serves to capture the attention of its audience. 
As mentioned previously, Fry and Slocum (2008) are working to expand the limited site of a 
fiscal bottom line to include people and planet to the algorithm of profit. In the spirit of service 
and transformation, this approach is also worthwhile. Either way one approaches the research, a 
positive relationship between spirituality in the workplace and an affected “bottom line” is 
deemed beneficial. 
Not everyone is on the “pro spirituality” train. The critiques do not necessarily rail 
against potential benefits and deny the merit of research. Rather, they serve to raise awareness of 
shadows and call for holistic study of the topic. Lips-Wiersma et al. (2009) acknowledge that the 
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shift toward “management of meaning” from the early 1980s brought back religion and quasi-
religious themes to the workplace. Their work does not argue against workplace spirituality, it 
cautions “on the ways in which spirituality can be misused or misappropriated, particularly for 
managerial control” (p. 289) for future research consideration. In their critique, Polley, Vora, and 
SubbaNarasimha (2005) raise awareness of dilemmas associated with workplace spirituality 
without negating its potential. “We do not have any argument with the fundamental proposition 
that workplace spirituality could be an important organizational resource” (p. 53). 
The “general thrust” of workplace spirituality research has focused on individuals rather 
than organizations. Lips-Wiersma et al. (2009) cite a recent meta-study of WPS-focused 
empirical research (Tischler, Biberman, & Fornaciari, 2007) that notes, “60% of all published 
articles investigate the individual, whereas just 26% touch on organizational level themes” (p. 
297). Expanding the platform of knowledge beyond the individual and connecting research to 
systems and organizations is recognized as a potential benefit. The work of Kolodinsky, 
Giacalone, and Jurkiewicz (2008) is a potent example of this acknowledgment. The authors 
expand research beyond the personal and identify three distinct conceptual understandings of 
workplace spirituality. A brief overview of their research is provided below in Table 2.1. 
Table 2.1  
Three Perspectives of Workplace Spirituality 
 Reflection Influence Direction 
 
Individual 
Perspective 
Personal 
spirituality 
Values and spirituality 
influence worker 
interactions and 
outcomes. 
 
Individual values and 
spirituality are brought 
to the workplace. 
Organizational 
Perspective 
Macro-view of 
organization’s 
spiritual culture 
Values and spirituality 
influence work 
attitudes, beliefs, 
Individual’s perception 
of spirituality within the 
organizational setting. 
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satisfaction, and 
personal capacities to 
meet work challenges. 
 
Interactive 
Perspective 
The interaction 
between an 
individual’s 
personal 
spirituality and 
the spiritual 
values of the 
organization. 
The dynamics of self, 
other and culture co-
mingle and influence 
one another. 
The flow between and 
interactions of the micro 
and macro spirituality 
within the work setting.  
There is an awareness of 
spirituality beyond the 
organization. 
(Kolodinsky et al., 2008, pp. 466-468) 
The interactive view is a powerful gateway for bringing systems thinking into the research 
domain and aligns well with recent contributions to leadership and change scholarship. Potential 
implications from systems thinking are discussed in the following section. 
Direction, implication, and methodology of continued study. The point has been made 
that workplace spirituality is still developing. Let’s look to where the field of study may be 
headed. What are the implications from what has been determined from the literature review? 
What are questions that remain unanswered? And how do these questions impact the direction of 
emergent research? Lund Dean and Fornaciari (2001) advocate for future research to make the 
leap away from “the paradigm currently employed in social scientific research, including 
measurement techniques, data analysis, and even accepted language” (p. 335). They claim the 
positivist approach is inadequate for scholarship in the emerging field. Theirs is not simply an 
argument against a positivist model. It is more of an invitation to take lessons from the natural 
sciences and employ systems thinking in research. The academic community is encouraged to 
consider lessons from physics and quantum mechanics and embrace a science of wholeness (p. 
342).  
Organizational leaders and scholars have a new responsibility to be willing to accept 
“evidence” about the phenomenon of spirituality in work based on non-positivist ways of 
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knowing, including ethnomethodological techniques, qualitative techniques, and even 
tradition-based stories. (p. 347) 
  
The challenge of articulating the ineffable is a continued obstacle in the advancement of 
the field. These limitations cannot be used as an excuse to slow down, as they will never go away 
when spiritual matters are being discussed. Rather, the need for a proper container while 
continuing the discourse is the issue. During an interview between Lund Dean and Mitroff (Lund 
Dean, 2004), very clear suggestions for best practices of research methodology are laid out. 
Mitroff, who co-authored the revolutionary work A Spiritual Audit of Corporate America 
(Mitroff & Denton, 1999) and has been integral to the management, spirituality, and religion 
interest group since its inception in 1999.  
IM: So with that in mind, I just started doing what I always have done—giving people 
questionnaires in person. So I not only had people check off quantitative scales, but in 
addition, I had people speak out loud when taking the instrument and got the qualitative 
stuff at the same time; I’ve always gathered quantitative and qualitative information. 
 
KLD: Gathering qualitative and quantitative data together? What does that add? 
 
IM: The quantitative gives you a statistical portrait. Factor analysis for example, in one 
case [his follow-up study to A Spiritual Audit of Corporate America discussed later in the 
interview] reveals something, it pins it down. On the other hand, getting the qualitative as 
people are going through the questionnaire allows you to understand their meaning of 
each scale. And you can’t get that from factor analysis. Because people check off 
numbers on a seven-point scale doesn’t mean your six is the same as mine. (Lund Dean, 
2004, p. 14) 
 
An interesting connection to note is that Mitroff’s comments are part of an interview on 
the challenges of systems thinking to workplace spirituality research (Lund Dean, 2004). The 
title of the interview paper is a play on Senge’s ideas on the fifth discipline referred to as system 
thinking: 
It is the discipline that integreates the disciplines, fusing them together into a coherent 
body of theory and practice. It keeps them from being separate gimmicks or the latest 
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organziational change fads. Without a systemic orientation, there is not motivation to 
look at how the disciplines interrelate. (1990, p. 12) 
 
There is no reason that research on spiritual leadership or workplace spirituality would be 
immune to the methodology debate. The increase of mixed method—both quantitative and 
qualitative—research is seen throughout the social sciences and considered applicable to future 
research on this topic. One reason for the implementation of a mixed-method approach is it 
allows for the barrier of language to be addressed. Not just one’s native, speaking language, but 
also the language of numbers. Addressing both surpasses narrowly focused positivism and 
invites a broader inquiry, one that allows for the complexity of the subject matter and a view of 
the whole system. Again, Mitroff offers words of wisdom to this point, connecting mixed 
methods and systems thinking as a map for future exploration: 
Rationalism and empiricism are only components of a broader inquiry system called 
systems thinking. Broader inquiry is the goal you get from interpretation, because 
everything that is done by human beings is interpretation, especially this very assertion! 
(Lund Dean, 2004, p. 16) 
 
Gaps in literature and ethical implications. Attention to gaps within the extant 
literature begins with a reminder that a conscious decision has been made to exclude specific 
religious affiliations as inclusion criteria in this literature review. A general comment about the 
intentional choice to exclude consideration of world religions is it may have resulted in a 
diminished global view, and contributed to a lack of cultural perspectives in spiritual leadership 
research. 
Lack of attention to research settings beyond the workplace has already been mentioned 
as a gap in spiritual leadership literature. The relevance of research occurring within corporate 
settings and the workplace has been affirmed; it is understandable that resources associated with 
dominant, capitalistic cultures have been utilized to introduce the field of spiritual leadership 
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research. These efforts are applauded. However, the next generation of leadership research 
pertaining to spiritual aspects of being must advance into community-based settings when 
generating empirical data. It also stands to reason that research in community-based settings 
outside dominant nations will also benefit the discourse. This insight transformed into motivation 
for placing my dissertation research within the everyday location of community-based settings. 
Gender considerations also are lacking in the overall extant literature. It would serve 
research on spiritual leadership to increase awareness of gender differences as they pertain to 
spiritual development and expression. Amplifying gender equality is beneficial in ensuring 
against the possibility that any male hegemony within leadership literature might be carried 
forward in the field of workplace spirituality. I would go one step further and expand awareness 
of spirituality beyond the gender line to consider how issues of spiritual leadership and 
workplace spirituality are experienced for members of the LGBT community. Current 
marginalization regarding sexual orientation runs the risk of further oppression when coupled 
with the intimacy of spirituality. Lips-Wiersma and Mills (2002) make the connection between 
safety and expression associated with coming out in relation to issues of sexual orientation and 
spirituality. No other discourse was found in existing literature.  
Secular spirituality is not immune to the politics of religion. The caution against abusing 
power associated with spirituality is conferred in the work of Lips-Wiersma (2009) and Sheep 
(2006) but deserves greater attention. The world has watched closely as the Catholic Church 
struggled with the politics and power of religion. Episodes like this may be partial reason for the 
rise in secular spirituality, allowing one’s hunger for spirit to be fed without the trappings of 
power. The intention is not to speculate about the troubles of the Church. This example is offered 
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as a reminder to (once again) tread lightly on subject matters that relate to power and control 
issues within the leadership domain.  
Though recent research is pointing toward spiritual matters as a positive change in the 
leadership discourse, caution must be taken as research proceeds. Sinclair (2007) reminds us that 
with the “emergence of a new emphasis on spirituality in leadership” we must be careful not to 
use spirituality “as a template for individual advancement” (p. 145). For purposes of deepening 
meaning and realizing one’s calling, extra attention must be placed upon the self. The caution 
here is that self-awareness for spiritual purposes is susceptible to self-promotion and further 
aggrandizing of the ego.  
Personal growth and development might be construed by some as a veiled form of 
egoistic self-interest, either in the advancement of one’s career interests, or simply as a 
narcissistic exercise in self-enhancement. (Sheep, 2006, p. 365) 
 
This dangerous trap negates the potentiality of expanding one’s self toward wholeness 
where the self remains constricted and old patterns of thinking and habitual responses to the 
world continue to be perpetuated. How to avoid the trap? Sheep (2006) suggests one way is to 
consider the Kantian moral perspective where full development of one’s potential is “viewed as 
an individual moral duty to oneself, one’s organization, and to society in general” (p. 365). 
Taking the philosophical stance that we “can’t not” strive toward wholeness.   
Another way to avoid the trap is to glean wisdom from ancient traditions. When we look 
toward spiritual traditions, we often see some form of spiritual mentorship as part of one’s 
journey. A spiritual mentor serves as a guide, instructor, or in modern corporate parlance, a 
coach. The point is that we could benefit from the support of others as we progress along our 
path to wholeness. The research points to a sense of belonging and community as part of the 
inner dimension of spirituality; however, the notion of spiritual mentorship was discussed only in 
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Benefiel’s (2005) research. A proactive step in the direction of heeding Sinclair’s caution could 
be taken toward further examination of spiritual traditions and the intersection between the 
wisdom of spiritual support and workplace spirituality.  
Now what? What are we left with after a subject search of spiritual leadership and 
workplace spirituality and the review of multiple peer-reviewed articles? One statement that 
draws it all together is: Matters of the spirit are starting to matter. Whether we look to spirituality 
as an antidote to the pain and suffering of our times, or an expression of which we really are, or 
as an aspiration of which we deserve to be, the investigation matters. Burack (1999) states it 
well, “There is no question in my mind that profound changes are taking shape in the workplace 
and spirituality will be one of the main themes” (p. 290). 
Spiritual matters have been discussed at religious sites such as churches, temples, 
synagogues, and mosques for millennia. But in the modern world, our time is not spent in such 
sacred sites. Our time is spent working, in corporate settings, schools, local organizations, and 
volunteer settings. Minimal self-reflection reveals the truth of our expending extraordinary 
energy on work related matters. Bringing the spiritual discourse to our workplace makes sense. It 
is not a question of if we should bring the conversation to work. That does not seem to be the 
issue. How we bring the conversation and apply spiritual matters to self and workplace is the 
question. How does a leader safely and respectfully embed spiritual matters in the culture? How 
can leaders operationalize spirituality while sustaining productivity, relevance, and financial 
stability?  These are the evolved questions that need to be carried forward for future research and 
contributions to the field. 
I have come to see that an expanded conceptual model of leadership development must 
be more than an intersection of psychology, spirituality, and leadership. Blending multiple 
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schools of thought to create a holistic perspective for future research will reveal a deeper and 
more penetrating interconnection of disciplines, advancing the academic discourse and the real-
life application of theory. Krahnke, Giacalone, and Jurkiewicz (2003) refer to this need in future 
research as being multi-disciplined. I look toward future research that is interdisciplinary and 
integrative, crossing traditional boundaries, and revealing a more holistic model of leadership 
that is inclusive of spirituality and accessible to multiple populations. 
To move decidedly to the next level of rigor requires that valid, generalizable measures 
be developed. Further and important to the organizational literature as a whole, the study 
of workplace spirituality must be placed within the context of multidisciplinary research, 
illustrating how it fits within broader mainstream research. (p. 398) 
 
I trust the world is ready to follow Einstein’s suggestion and change the thinking that has 
gotten us into the variety of messes we now face (1950). Workplace spirituality and spiritual 
leadership reminds us that the path toward wholeness becomes illuminated through the inward 
gaze, bringing purpose and meaning to one’s mind and influencing consequential actions. 
Trungpa (2009) calls people of the modern world to muster courage and fearlessly to take the 
inward step to face ourselves so we can better face what lies ahead; interconnecting the inner and 
outer worlds of our lives. In Smile at fear (2009), Trungpa writes, “Even in the darkest of the 
Dark Age, there is always light. That light comes with a smile, the smile of fearlessness, the 
smile of realizing the best of the best of human potential” (p. 124).  
One of the goals of my phenomenological research is to construct an integrative 
leadership model that honors our human potential and expresses wholeness.  To this end, I will 
utilize the ontological paradigm set forth by Kriger and Seng (2005) and further developed by 
Fry and Kriger (2009) as the initial framework or theoretical foundation. My conceptual 
elaborations will further construction of an integrative leadership model. A summary of the five 
ontological levels of the Being-Centered Leadership Theory begins our critical discussion.  
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Examination into more nuanced aspects of being and leading will follow. In chapters that follow, 
I will flesh out the theory and fortify a new perspective to formulate an integrative 
Contemplative Leadership model with data from my research. 
Critical Discussion of the Being-Centered Leadership Theory 
The Being-Centered Leadership Theory is a remarkable foundation 
for establishing the existence of leadership as a state of being. The 
concept sets forth external criteria that include “situation-
appropriate behavior, traits, competencies, and styles” (Fry & 
Kriger, 2007, p. 4) as expression of one’s level of being. It then 
extends criteria into the spiritual domain. What distinguishes this work from other leadership 
theories with levels of progression (i.e. Collins’s Good to Great (2001), Covey’s Seven Habits 
(1989), or Scharmer’s Theory U (2009) is the expansions of criteria to incorporate the essence of 
awaken or non-dual aspects of being. The Being-Centered Leadership theory is articulated in five 
levels that range from the physical world to the non-dual realm. A brief analysis of each level 
follows and concludes with Table 2.2 as a visual summary. 
Level V-Physical and Sensory World 
Discussion of being-centered theory will follow the ontological order set forth by Kriger 
and Senge (2005) and furthered by Fry and Kriger (2007, 2009) beginning with Level V, the 
physical world. At this stage of development one’s perspective is established and knowledge is 
gained within the physical, observable world of sense experiences. The dominant experience of 
being is rooted in ego and perpetuates the notion of a separate individual. Psychologically, this 
means the ego is continually fortified by self-determination and desire to satisfy personal needs, 
efforts, and gains. “This level of being, the sensible/physical world, is the level of reality where 
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most of the theory and research on leadership has been conducted” (Fry & Kriger, 2007, p. 7).  
The strong orientation toward an individuated self might lead one to consider 
transactional leadership as a type to be listed.  B. Jackson and Parry (2008) define transactional 
leadership as involving “an exchange between the leader and follower wherein the leader offers 
rewards in return for compliance and performance” (p. 29). Transactional was not named as a 
leadership type because of the association to a shadow expression of transformative leadership; 
“The all-important foil for transformative leadership is transactional leadership” (B. Jackson & 
Parry, 2008, p. 29). 
 The authors name the broad list of “trait, behavior and contingency theories” as the 
corresponding leadership type to this level of being. Within emerging contingency theory of 
leadership, there is reference to the overarching framework of complexity leadership theory (Fry 
& Kriger, 2007, p. 8). The framework draws on the adaptive capacity of complex adaptive 
systems and includes “three somewhat entangled leadership roles (i.e. adaptive leadership, 
administrative leadership, and enabling leadership)” (2007, pp. 8-9) but none of these are 
explicitly named.  
Relevant leadership literature corresponding to level V: Bass (1990), House (1996), 
Kirkpatrick and Locke (1991), and Uhl-Bien, Marion, and McKelvey (2007). This is by no 
means an exhaustive list. The range of research is intended as rationale for a broad list of 
leadership types, as opposed to naming anything specific.  
Level IV-Images and the Socially Constructed World 
The fourth level of being is characterized by images and imagination. Reality on this 
level is personally and socially constructed through “vision, values, and images” (Fry & Kriger, 
2007, p. 9). In other words, the subjective experience is what develops awareness and knowledge 
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for an individual and for groups. “Out of this level arises legitimacy and appropriateness of a 
leader’s vision, as well as the ethical and cultural values that individuals and groups should 
embrace” (Fry & Kriger, 2009, p. 1675). 
Leadership types that correspond to level IV of being are listed as transformational and 
charismatic. The former creates vision that “gives followers a sense of meaning and purpose that 
goes beyond their own self interests for the good of the group or organization” (Fry & Kriger, 
2009, p. 1676). B. Jackson and Parry (2008) reference the inspiration quality when defining 
transformational leadership as being “a transformation in the attitudes and motivations, and 
consequently behaviors, of followers” (p. 29). There is concern that transformational leadership 
concentrates “exclusively on top leaders” (B. Jackson & Parry, 2008, p. 31). If this accusation is 
true, then is it fair to presume that the acceptable level of expression for top leaders is expected 
at the fourth lowest level of Being-Centered Leadership? This assumption may leave room for 
growth, but delivers frightening commentary that the cultural norm of top-tier leadership is set at 
an “early” stage of progression. 
Including charismatic leadership makes sense as it is often thought of as “a sibling to 
transformational leadership” (B. Jackson & Parry, 2008, p. 33). Rooted in a history of 
community and politics, the key variable to charismatic leadership is the motivation and response 
that leaders can tap into regarding follower constituency. Both transformational and charismatic 
leadership “rely on a vision and/or values that facilitate the social construction of a common 
positive understanding of organizational reality” (Fry & Kriger, 2009, p. 1676) and bring to light 
a picture “of the future with some implicit or explicit commentary on why people should strive to 
create that future” (Kotter, 1996, p. 68).  
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The interest in establishing value congruence at this stage is certainly an advanced view 
on the world, but alone does not remove the drive toward profit as priority. Fiduciary 
responsibility is a critical concern to leaders, but it is questioned when finances matter at the 
expense of values. In recent years there has been a rapid rise of pro-social terminology infused 
into leader-speak. Common terms include emotional intelligence (Goleman, 1995; Goleman, 
Boyatzis, & McKee, 2004), social capital (Halpern, 2005) and spiritual capital, (Zohar & 
Marshall, 2000, 2004). It remains to be seen whether the addition of positive images to 
capitalistic values truly elevate one’s view from a strict bottom line or if the terms simply blow 
away when the next “in” phase appears. One fiscally comprehensive view that has taken root is 
seen in Fry’s use of the triple bottom line, where people, profit, and planet are considered when 
measuring outcomes (Fry, 2003, Fry, 2005, and Fry, Matherly, & Ouimet, 2010). There are some 
recent writings on the “quadruple bottom line” which actually includes wisdom leadership and 
responsible capitalism. Scholars in this area are writing on topics such as multiple bottom lines 
(Elkington, 1998, Savitz & Weber, 2006), wisdom-inquiry (Maxwell, 2007), and new notions of 
prosperity and capitalism (Henderson, 2006, Ridderstråle & Nordström, 2003, T. Jackson, 2009, 
and Sen, 1999).  
Relevant leadership literature corresponding to level IV as: Avolio et al. (2004), Avolio 
and Gardner (2005), Bass (1995), Bass and Steidlmeier (1999), Brown (2007), Brown and 
Trevino (2006), Kanungo and Mendonca (1996), and Price (2003).  
Level III-Soul and Matters of the Heart  
Matters of the heart are what matter at this level of being. Progression to the world of 
soul means it is no longer adequate to assess leadership solely by external behaviors. The world 
of soul invites us to look into the heart of the leader because “We really need to have insight into 
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leadership for a higher purpose” (B. Jackson & Parry, 2008, p. 98). Fry and Kriger tell us that 
ontologically, the soul is the locus where “all of our experiences are integrated into a whole and 
functions as a vessel that literally contains our inner personal world (2009, p. 1677). The term 
soul refers to the individual self, where spiritual aspects are added to the conventional level of 
experience. The authors cite Tolle (1999, 2005) to describe experiences from the worldview of 
soul.  
To be conscious at level III involves the capacity to be aware from moment to moment of 
our experience. Without an understanding of the soul as the locus of felt experience…. 
the individual will then often become trapped in ego-centered experience, where there is 
an ‘experiencer’ separated from what is ‘experienced’. (2009, p. 1678) 
  
The language used to discuss consciousness is comparable to that of the Buddhist 
wisdom tradition. Engagement in Buddhist meditation practice can be an integral part of one’s 
inner journey and cultivates self-awareness of the present moment. Obstacles resembling ego 
traps are laid out as warnings along the path toward wholeness or Buddha-nature. Further 
evaluation of this point follows later in the chapter. 
Before reviewing leadership types, criteria difference between level IV values and level 
III morals and ethics must be explicated. This distinction is relevant because the meaning we 
make regarding decisions, actions, and consequences influences leadership, as an expression of 
one’s development. Below are definitions from changingminds.org that convey the progression 
of thought from level IV to level III of being.  
Values are the rules by which we make decisions about right and wrong, should and 
shouldn't, good and bad. They also tell us which are more or less important, which is 
useful when we have to trade off meeting one value over another. 
 
Morals have a greater social element to values and tend to have a very broad acceptance. 
Morals are far more about good and bad than other values. Morals can be defined as 
motivation based on ideas of right and wrong. 
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You can have professional ethics, but you seldom hear about professional morals. Ethics 
tend to be codified into a formal system or set of rules, which are explicitly adopted, by a 
group of people. Ethics are thus internally defined and adopted, whilst morals tend to be 
externally imposed on other people (changingminds.org). 
 
Authentic and ethical leadership correspond with the world of soul at level III. Both are 
based in moral consciousness and express a greater epistemological view than previous levels of 
being. Authentic leadership theory draws on the work of Avolio and Gardner (2005) where 
leaders are seen to “facilitate processes wherein both leaders and followers gain self-awareness 
and establish open, transparent, trusting, and genuine relationships” (Fry & Kriger, 2009,  
p. 1678).  It is important to be aware that pseudo-authentic leaders do exist and further study is 
needed in order to properly discriminate between authentic and disingenuous leaders. The 
description of an authentic leader set forth by Gardner et al. (2005) helps us to distinguish 
between the two, “We call such individuals authentic leaders who are not only true to 
themselves, but lead others by helping them to likewise achieve authenticity” (p. 344). 
Many claim that the construct of ethical leadership is still evolving. It has been included 
as a leadership type for level III because of the strong correlation between leadership 
development and moral character. It has been said that ethical leadership is based on three 
factors: moral character, ethical legitimacy of vision, and morality of choice and actions (Fry, 
2005).  
Relevant research for the expression of leadership at level III stage of being includes: 
Benefiel (2005), Osbourne (1970), Tolle (1999, 2005), and Wilber (2001, 2004).  
Level II-The World of Spirit and Self-Transcendence 
The lived experience of soul becomes progressively aware of the separation between self 
and other and aspires to realize higher levels of interconnection as one evolves into the world of 
spirit – level II of being - where the experience goes beyond the personal and becomes 
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transpersonal in nature. The term spirit is said to be the aspect of one’s being “that gives rise to 
the possibility of self-transcendence and deepening connectedness with all things in the 
universe” (Fry & Kriger, 2009, p. 1680). The sense of self is transformed as the grip of ego 
lessens. The larger sense of Self in the world of spirit allows the expression of leadership to 
become nuanced, as manifest in servant and spiritual leadership. The following passage captures 
this sentiment: “When the best rulers achieve their purpose, their subjects claim the achievement 
as their own” (Keith, 2008, p. 7). 
In their Being-Centered Leadership theory, Fry and Kriger (2009) take the stance that 
servant leadership fosters workplace spirituality and serves the primary purpose of creating “a 
positive impact on employees and relevant communities” (p. 1681). In his seminal essay on 
servant as leader, Greenleaf tells us it is the servant leader that brings together service and 
meaning, not by seeking formal leadership roles but through a desire to serve others first.  
The servant-leader is servant first… It begins with the natural feeling that one wants to 
serve, to serve first. Then conscious choice brings one to aspire to lead. That person is 
sharply different from one who is leader first, perhaps because of the need to assuage an 
unusual power drive or to acquire material possessions. (1977, p. 27) 
 
The pool of individuals who lead as spiritually inspired or realized beings may be small, 
and yet the relevance of this type of leadership in the 21st century is huge. The arrival of spiritual 
leadership is considered by some to be beginning signs of a greater paradigm shift in the world. 
Ashmos and Duchon (2000) speak of the shift as a spiritual movement, calling it “a major 
transformation” in the workplace,  
Where organizations, which have long been viewed as rational systems, are considering 
making room for the spiritual dimension, a dimension that has less to do with rules and 
order and more to do with meaning, purpose, and a sense of community. (p. 134) 
 
The point is made that a leader operating at level II (spirit) “manifests the virtue of altruistic love 
in serving others to a significantly great extent than leaders in levels V, IV, and III” (Fry & 
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Kriger, 2009, p. 1682). Operationally, spiritual leadership entails the creation of a vision that 
facilitates a sense of calling for leaders and followers– i.e. life has meaning, purpose, and makes 
a difference (Fry, 2003; Fry & Kriger, 2007). 
Level I-Non-Duality 
The non-dual level of being is the most challenging to articulate. An ancient teaching 
from the Treasury of the dharma eye puts into words the illogical sense of paradoxical 
“bothness” that is directly experienced within level I of being. “One eye is absolute, or empty, 
and the other eye is relative, the phenomenal eye. The two eyes working together see one thing. 
One eye is emptiness; the other eye is form” (Kwong, 2010, p. 100). The awareness of 
“bothness” within non-duality resembles the definition of wholeness taught by Dogen, founder 
of Zen Buddhism. He claimed that wholeness, as enlightenment “is just intimacy with all things” 
(Kwong, 2010, p. xvi).  
A more secular description of a leader operating at this level has to do with being “aware 
of an infinite range of possibilities existing in each moment” (Fry & Kriger, 2009, p. 1683). 
Tolle is cited again to articulate the ineffable experience of being whole as a felt knowing 
because its nature cannot be grasped by the normative, discursive mind: 
The beginning of freedom is the realization that you are not the possessing entity – the 
thinker. Knowing this enables you to observe the entity. The moment you start watching 
the thinker, a higher level of consciousness becomes activated. You then begin to realize 
that there is a vast realm of intelligence beyond thought, that thought is only a tiny aspect 
of intelligence. You also realize that all the things that really matter – beauty, love, 
creativity, joy, and inner peace – arise from beyond the mind. (Fry & Kriger, 2009,  
p. 1685) 
 
Leadership of level I being is expressed while consistently abiding in a state of non-
dualism, not just momentary experiences of wholeness as experienced in level II being. 
Appropriate actions arise spontaneously from clearly seeing the wisdom of present moment in 
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level I being. Behaviors are no longer based in the thinking mind of prescribed strategy. As such, 
Fry and Kriger (2009) did not name a specific leadership type for this level of being.  One 
extension I make to the work on the Being-Centered Leadership theory is introducing the term 
Laughing Buddha as the expression of leadership for those that attain actualization of level I, 
non-dual states of being. Laughing Buddha is an archetypal Bodhisattva within the Buddhist 
wisdom tradition and will be explicated in greater detail later in the chapter.  
The relevant work cited for level I leadership is limited. It is recognized that the 
leadership discourse has been historically dominated by quantitative research of performance and 
outcomes. The methodological quandary surrounding level I experiences is clearly stated by Fry 
and Kriger (2009). “From a normal science research perspective this “?” becomes highly 
problematic to anyone who is a researcher from a structural-functionalist paradigm, since it is not 
a variable that is controllable in any scientific sense” (p. 1684). Reliance upon positivist tradition 
may be cause for the limited research and resources currently available. The lack of sources 
indicates a need for new methodology, shifting research from measurement to description.  
Conceptual Elaboration to Being-Centered Leadership Theory 
Commentary on being. Fry and Kriger (2009) recognize that “a number of authors find 
that leadership is also a product of subtle and largely invisible inner feelings, thoughts, states and 
intuitions (Badaracco, 2002; Boyatzis & McKee, 2005; Goleman, 1998; Goleman et al., 2002; 
Kriger & Malan, 1993)” (p. 1668). The need to look inward and consider the inner states of 
being is fueled by the argument that outer behaviors are simply the tip of the iceberg where 
effective leadership is concerned. “We must also focus on the images, visions and values which 
are central to the social construction of organizational reality (Burrell & Morgan, 1994)” (Fry & 
Kriger, 2009, p. 1668).  
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The authors list the current theories of leadership that utilize vision and/or values to 
include “transformational leadership (Bass, 1995; Daft, 2008; Kanungo & Mendonca, 1996), 
authentic leadership (Avolio & Gardner, 2005; Avolio et al., 2004), ethical leadership (Brown, 
2007; Brown & Trevino, 2006), servant leadership (Greenleaf, 1977, 1998; Liden et al., 2008), 
and spiritual leadership (Fry, 2003, 2005; Fry & Slocum, 2008; Kriger & Seng, 2005)” (Fry & 
Kriger, 2009, pp. 1668-1669), all of which aim toward advanced ontological stages of being in 
their Being-Centered Leadership Theory.  
We know that “When we move from leadership based on having and doing to leadership 
that rests on and evolves out of being it is difficult to understand what such leadership 
conceptually consists of, because Pure Being is epistemologically beyond concepts” (Kriger & 
Seng, 2005, p. 788). The courage to bring attention to the inner states of being is acknowledged 
as a tremendous contribution to the leadership discourse. However, when claiming to have an 
ontological lens, it seems appropriate to reference the philosophy of "being-in-the-world". When 
asked directly why there lacks reference to the philosophical underpinnings of Heidegger in the 
Being-Centered Leadership theory, Kriger responds with respect and sincerity, “Heidegger is an 
interesting philosopher but his approach is too mental for what I was after.  He is not enough 
grounded in a deep spirituality” (M. Kriger, personal communication, February 24, 2013). 
A brief commentary on Heidegger’s work is offered to bolster the discussion of ontology 
in relation to stages of leadership development. In Researching lived-experience, van Manen 
(1997) defines Dasein as a Heideggerian term, “which refers to that entity or aspect of our 
humanness which is capable of wondering about its own existence and inquiring into its own 
Being” (p. 176). Ontology is the phenomenology of being (Heidegger, 1962), which studies “the 
modes of being in the world of human being” (van Manen, 1997, p. 184). As such, Heidegger’s 
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aim is to let phenomena of the world speak for themselves. “He asks: What is the nature (Being) 
of this being? What lets this being be what it is?” (van Manen, 1997, p. 184). 
It may not be explicitly stated, but the human aspect of being is applicable to all levels of 
being within the Being-Centered Leadership theory. No matter the stage of being one has 
attained, his/her humanness is present and expressed. This human aspect is present in 
Heidegerr’s thoughts on being as it relates to one’s experience and lifeworld. “Heidegger used 
the term lifeworld to express the idea that individuals’ realities are invariably influenced by the 
world in which they live” (Lopez & Willis, 2004, p. 729). Lifeworld is discussed in greater detail 
within Chapter III. 
Heidegger is most often associated with interpretive or hermeneutic research. 
Heidegger’s commitment to the nature of lived experience is a refreshing feature that was 
influential in the choice of utilizing phenomenological inquiry for this study. “To think is to 
confine yourself to a single thought that one day stands still like a star in the world’s sky” 
(Heidegger, 1971, p. 4). Van Manen explains that to be full of thought “means not that we have a 
whole lot on our mind, but rather that we recognize our lot of minding the Whole – that which 
renders fullness or wholeness of life” (1990, p. 31). A deeper investigation into Heidegger’s 
work is beyond the scope of this commentary. Reference here serves only to remind the reader of 
the multiple disciplines that serve the conceptualization of a holistic model of leadership. 
Level IV-Discussion of Shadows 
Fry and Kriger note that leadership types associated with level IV run the risk of 
becoming self-serving and “may result in deception and the exploitation of followers” (Fry & 
Kriger, 2009, p. 1677). The reminder of potential dark aspects or shadow qualities of leadership 
has particular and heightened relevance to stages of development where ego orientation 
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dominates. Sinclair (2007) speaks to the need for a less ego-oriented leadership as an antidote to 
what is often promoted within leadership education and training. She cautions,  
Partly because of strong values of individualism, leaders are often encouraged to invest 
time and effort in themselves… perhaps inviting self-absorption and grandiosity. Some 
self-knowledge is necessary, but it should be with the intent of freeing and releasing 
rather than self-advancement. (p. 166)  
 
Much of the current world suffering is an expression of these exact kinds of ego temptation for 
personal power, narcissism, and authority and therefore, worth noting. 
One should not be seduced into thinking shadows disappear as progression along the path toward 
wholeness continues. The worlds of soul and spirit are equally vulnerable to the politics of 
power. The caution against abusing power associated with spirituality is conferred in the work of 
Lips-Wiersma et al. (2009) and Sheep (2006) and deserves greater attention as progression 
toward the sacred is followed. Perhaps it is the non-dual world where dark aspects are finally and 
fully illumined, where the veil of separation lifts and “We discover that darkness is actually full 
of light” (Kwong, 2010, p. 114). “When the sun first comes up and shines on you, he said, your 
shadow is big behind you. But as you continue to sit, your shadow gets smaller and smaller, until 
finally it’s just Buddha sitting there” (Kwong, 2010, p. 3). 
Level III-Discussion of Self-Care 
 “People now find themselves spending the vast majority of their waking hours at 
work” (Fry, 2003, p. 702). In a culture of extraordinary work hours and pace, it seems that 
leaders at all levels are at risk for experiencing symptoms of depleted energy reserves, 
exhaustion, and burn out. This concern was the underlying reason for examining workplace 
spirituality as part of a necessary transformative change process in the critical analysis of 
spiritual leadership research. The caution against burn out and fatigue continues, even as leaders 
progress in their development. When leadership shifts toward increased consideration and care 
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for others, the risk for jeopardizing well-being has an increased potential. Much has already been 
written on the need for leaders to cultivate inner resilience and stillness in order to maintain 
required endurance. Mention here is a reminder that care of the care provider is useful tool 
against constant exposure of stress, suffering, and vicarious trauma that all leaders are 
susceptible toward (Bride, Radey, & Figley, 2007; Figley, 1993, 1995; Loehr & Schwartz, 2003; 
Whitelaw, 2012). 
Level II-Discussion of Leadership Expressed at Level II Being 
Stewardship. The profound “other-regarding” behavior of stewardship (Hernandez, 
2012, p. 175) makes it easy to align with servant and/or spiritual leadership expressed at level II 
being, though it is not formally recognized within the Being-Centered Leadership Theory (Fry & 
Kriger, 2009).  Block (1996) refers to stewardship as a replacement to leadership where 
stewardship “is the set of principles and practices which have the potential to make dramatic 
changes in our governance system” (p. 5). The essence of these principles shares many 
behavioral similarities to servant and spiritual leadership. However, there may be conceptual 
distinctions that position stewardship more appropriately in the world of soul than the world of 
spirit.  
On the one hand it is said that “Ultimately the choice we make is between service and 
self interest” (Block, 1996, p. 9) which sounds very much like an expression of level II thinking. 
But on the other hand, it is explicitly stated, “Stewardship is theoretically and conceptually 
distinct from altruism” (Hernandez, 2012, p. 175), which is a term reserved for the criteria of 
level II and I unconditional love (Fry & Kriger, 2009, p. 1674). Hernandez (2012) summarizes 
that the psychological dynamics of stewardship “inform how transformational leadership, which 
motivates followers to transcend their own self-interest for the sake of organizational goals, can 
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be enhanced” (p. 187). We know that transformational leadership corresponds to level IV, again 
indicating that stewardship may not stand with servant or spiritual leadership even though all 
three share an “affective sense of connection with others” (Hernandez, 2012, p. 175). As research 
continues, the gaps in literature may serve to distinguish stewardship as a distinct leadership 
theory, as opposed to its current alternative perspective to agency theory with focus on extreme 
individual self-gains (Hernandez, 2012). 
Servant leadership. Common to most literature reviews on servant leadership is an 
introduction to, if not tribute to Greenleaf’s contribution to the field. Research on the subject, 
which includes a wide range of concepts, “has focused on identifying the values and behaviors of 
servant leadership, examining conceptual frameworks and models, and developing instruments 
for measuring servant leadership” (Freeman, 2011, p, 123). 
One of the primary premises of servant leadership is focus more on the people who are 
their followers than on organizational objectives (Stone, Russell, & Patterson, 2003). In contrast 
to many other expressions of leadership, the servant leader does not have “particular affinity for 
the abstract corporation or organization; rather they value the people who constitute the 
organization. This is not an emotional endeavor but rather an unconditional concern for the well-
being of those who form the entity” (Stone et al., 2003, p. 355). In other words, the servant 
leader contributes to an organization by cultivating an “inherently collective” vision (Greenleaf, 
1977, p. 359), which endorses a sense of leadership throughout the organization, not relegating 
power and control to a select few at the top. In the afterword of Greenleaf’s Servant leadership, 
Senge (1977) speaks to the point, “We must recognize that the capacity for servant leadership 
must be distributed throughout an organization; we need to increase the number of servant 
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leaders everywhere. Anything less will fail to accomplish the radical benefits for human 
institutions that Greenleaf’s work promises” (p. 359).  
Coles carries the discussion of morals in leadership forward in The call of service (1993) 
by discussing servant leadership as a way to give people a sense of meaning and purpose similar 
to that found in spiritual leadership. He states, “all service is directly or indirectly ethical activity, 
a reply to a moral call within, one that answers a moral need in the world” (p. 75).  
Interesting to note is the notion that servant leaders do not rely on charisma. The common 
risk of power abuse and manipulation looks different for them. “Servant leaders rely upon 
service, and in doing so endear the followers to the leaders in reciprocal relationships” (Stone et 
al., 2003, p. 357). According to the principle, reciprocity can create a psychological obligation 
among followers to return “the favor” and become indebted to their servant leader. The law of 
reciprocity can certainly be used with negative intent, but likely a true servant leader, one who 
has authentically progressed to level II being would be motivated by the best interest of others in 
mind. 
Spears (2004) explains servant leadership to be a long-term transformational approach to 
work and life. It is “in essence, a way of being that has the potential for creating positive change 
throughout our society” (p.8). Qualities of a servant leader may differ subtly or overlap in 
description, but essentially scholars name similar traits. For example, Patterson (2003) and 
Russell and Stone (2002) name trust, empowerment, and service in their list of defining features 
of the servant leader. Keith (2008) does not include trust or service, but conveys a similar quality 
of empowerment by stating a servant leader unleashes energy and intelligence of others. 
Patterson (2003) and Keith (2008) use vision and foresight to articulate the forward-looking 
quality that is required of a servant leader. Russell and Stone (2002) use the term pioneering to 
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capture a similar characteristic. Categorizing traits may not be a matter of selecting the specific 
word, as much as expressing the spirit that most accurately articulates the inner qualities of the 
servant leader. 
The essence of service resonates with the pulse of my own heart, yet my greatest 
discomfort comes from Greenleaf’s actual use of the term servant. This word is associated with 
many triggering connotations. The term evokes a dark part of history when Africans were 
brought to the United States of America, enslaved, and forced to serve a master. Eicher-Catt 
(2005) brings the historic rationale into the present and advocates for the term servant not to be 
utilized in leadership discourse.  
The term "servant" connotes a subjugation of an existential subject that is dependent 
upon the presence of a "master" for his/her social location and organizational life. The 
term "servant" thus represents a state of submission, complete with various degrees of 
oppressive ramifications and power imbalances. (p. 18) 
 
From the critical feminist perspective, Eicher-Catt (2005) examines the influence servant has on 
gender issues related to leadership. 
By carefully reviewing its rhetorical language and structure, I expose its gendered 
connotations. We find that the apposition of "servant" with "leader" semiotically 
instantiates ensuing paradoxical "language games" (Wittgenstein) that do not 
neutralize gender bias but accentuate it. S-L (Servant-Leadership) perpetuates 
an oppositional, gendered logic (Acker 139-158) based upon a hierarchical arrangement 
of communicative relations that are semiotically induced. (pp. 17-18) 
 
This is not the service Greenleaf intends to promote, but this image lives for many within the 
term. When it is imagine how marginalized groups might interface with the term servant 
leadership, the decision to exchange servant with contemplative is reinforced. 
Spiritual leadership. The description of spiritual leadership set forth by Fry and Cohen 
(2009) is particularly poignant and supplements well the definitions that have already been 
reviewed. The authors propose spiritual leadership to be “a paradigm for organizational 
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transformation and recovery from the negative impacts of extended work hour cultures (EWHC) 
to enhance employee well-being and corporate social responsibility without sacrificing 
profitability” (p. 265). The purpose of spiritual leadership is not limited to transforming 
dysfunction. In a more general sense, spiritual leadership serves the needs of both leader and 
follower for spiritual well-being through calling, membership, and meaning making. “The 
purpose of spiritual leadership is to create vision and value congruence across the strategies, 
empowered team, and individual levels and, ultimately, to foster higher levels of organizational 
commitment and productivity” (Fry, 2003, p. 693). Fry and Cohen claim that spiritual leadership 
is grounded in “an intrinsic motivation model that incorporates vision, hope/faith, and altruistic 
love” (2009, p. 266). It is based on the definition and process of leadership as motivation to 
change developed by Kouzes and Posner (1987).  
I had the privilege to receive Fry and Kriger’s direct commentary regarding servant and 
spiritual leadership during phone interviews with each scholar. One of the most fascinating 
aspects of the conversations is the fact that the authors present servant and spiritual leadership as 
expression of level II being, and yet impart subtly different meaning. Reflections on a segment 
from my conversation with Kriger conveys this point: 
I immediately learned that Kriger does not see the association between servant and 
spiritual leadership as disparate. Instead of dismissing servant leadership as mere theory 
in the way Fry did, Kriger points to the close relationship between the two, almost as if 
servant is nested within spiritual leadership. I appreciate the intimacy of his perspective 
where, “One way of manifesting servant leadership is in spiritual leadership. Servant 
leadership is one corner of the spiritual leadership field, if you will.” (M. Kriger, personal 
communication, May 14, 2012) 
 
Freeman (2011) speaks to the on-going difference found in Fry, Kriger, and the larger field of 
study.  
Given the similarities in the spirituality and servant leadership constructs, one could posit 
that servant leadership is contained within the construct of spirituality, in that servant 
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leadership is a manifestation of altruistic love in the action of pursuing transcendent 
vision (Sendjaya et al (may need to list all authors), 2008). However, one could argue the 
contrary, whereby spirituality is the motivational basis for servant leaders to engage 
others in authentic and profound ways that transform them to be what they are capable of 
becoming. (p. 129) 
 
At this point, insight into why contemplative arose in my mind as an alternative term for 
level II leadership should be clear. Instead of having to distinguish between two similar, yet 
distinctive leadership terms, I decided to honor the essence of both within one integral phrase, 
which will be further explicated below. 
Introducing contemplative leadership. Arguably, the term contemplative can be 
applied as a tool of self-awareness, self-care, and advancement that applies to all levels of being. 
This is true. However, the term has been intentionally selected to capture the fluid sense of self 
and spirit that is expressed as leadership at level II being for two reasons. First, contemplative 
leadership is intended to bring attention to spiritual aspects of being and elicit an aspirational 
sense of wholeness within the leadership discourse. The second reason is to recognize research 
and the emergent field of contemplative scholarship as I construct a more holistic and integrative 
leadership model. The Association for Contemplative Mind in Higher Education uses the term 
contemplative in relation to practices and scholarship in their work to transform education and 
integrate contemplative awareness. Similar skill acquisition and trait expression is associated 
with the contemplative leadership of level II being in the world. 
Contemplative practices are practical, radical, and transformative, developing capacities 
for deep concentration and quieting the mind in the midst of the action and distraction 
that fills everyday life. This state of calm centeredness is an aid to exploration of 
meaning, purpose and values. Contemplative practices can help develop greater empathy 
and communication skills, improve focus and attention, reduce stress and enhance 
creativity, supporting a loving and compassionate approach to life. (Association for 
Contemplative Mind in Higher Education) 
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A more comprehensive look into the various aspects of contemplation follows as an expression 
of level II being and serves with the beginning stages of constructing an integrative 
contemplative leadership model. 
Defining contemplation. As with most words related to the ineffable, it is critical to 
established a shared meaning of the word choice. For many the term contemplation is 
automatically associated with the Catholic Church and practice of centering oneself through 
prayer. One example of contemplative practice comes from Father Thomas Keating, of 
Contemplative Outreach. He promotes a seven-stage centering prayer as a way to enter a state of 
wholeness. The wholeness of this wisdom tradition is commonly interpreted as communion with 
the presence of God. One could say that the non-dual state of level I being within a continuum 
awakened leadership development is such a communion, but without the religiosity of naming 
God. Even though it may be our innate urge to become one with… Spirit, Life, God… Keating 
acknowledges the challenge to reveal this true nature of ours in Manifesting God (2005), “For 
human beings, the most daunting challenge is to become fully human. For to become fully 
human is to become fully Divine” (p. x). 
Though many wisdom traditions are honored for their contemplative practices, the 
religious connotations are considered too activating for mainstream audiences and purposes of 
discussion within this study. “Much of the language of meditation has been co-opted, 
commercialized, or otherwise distorted, and religious or spiritual terminology has also become 
an obstacle for many” (Zajonc, 2009, p. 17). This is particularly true in the Western world where 
behaviors within the Catholic Church have been identified as the cause of much suffering.  
The philosophy of spirit found within many Eastern traditions is more neutral to these 
triggers. An interesting link to make to this point comes from the story of Greenleaf’s inspiration 
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to write about servant leadership. Though servant leadership is often affiliated with a Christian 
outlook, “The event that crystallized Greenleaf’s thinking came in the 1960’s, when he first read 
Hesse’s short novel Journey to the East – an account of a mythical journey by a group of people 
on a spiritual quest” (Spears, 2004, p. 8). The Buddhist wisdom tradition serves philosophy over 
religion and is the basis for contemplation associated with leadership at level II being. 
Contemplation as meditation. In the general sense, contemplation is any meditative 
practice that “takes an inner gaze” as many Buddhist teachers instruct. Generally speaking, 
contemplation and meditation are terms often interchanged. This is appropriate, however a 
practitioner must be aware of the multitude of meditation practices there are to choose from. The 
single term is generic in that it encompasses many practice types (Halifax, 2010; Kwong, 2010; 
Loori, 2004; S. Rinpoche, 2003). Instead of providing a comprehensive list of contemplative 
practices available, a beautiful illustration of the variety of practices currently in use in secular 
organizational and academic settings is shared in Figure 2.1 below. The figure is a copyright 
production from The Center for Contemplative Mind in Society and was retrieved from their 
website (2012).  
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Figure 2.1 The tree of contemplative practices. 
No matter the particular activity, contemplation suggests one engage in practice that turns 
attention inward to become familiar with habits, patterns, and obstacles to further development. 
The path to such wisdom is found by taking view of one’s inner landscape. A majority of 
contemplation practices start with stabilizing the activated mind and settling into a sense of 
stillness, which is foundational to more traditional meditation practice. Though this calm abiding 
is our natural state, many in the modern world have lost recognition of what inner stillness 
actually feels like. Inner peace is a concept many of us do not have direct understanding of 
through somatic experience. The stillness and regulated rhythms within our mind/body 
continuum are said by meditation masters to always be present and accessible. Contemplation 
practice is aimed to bringing our awareness back to this reality. Glassman teaches in Instructions 
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to the cook (1996) that meditation is an activity like sleeping, eating, drinking, and going to the 
bathroom.   
If I don’t take care of these natural functions, I feel a difference in myself. If I don’t eat, 
for example, I start getting hungry, and if I don’t sleep, I feel tired. And if I don’t sit, my 
stability decreases, and I feel uncentered. (p. 28) 
 
Research on the physiological and emotional benefits of meditation at the stabilizing 
stage, or what is referred to as peaceful abiding within the wisdom tradition, has increased over 
the last two decades. Meditation as an antidote to everyday trauma and stress is of great benefit, 
serving to restore the deleted energy reserves and address issues of burn out and compassion 
fatigue previously mentioned. However, meditation related to contemplative leadership aims 
beyond rejuvenation and serves to expand one’s state of being to include spiritual traits and 
characteristics of level II being.  
For the contemplative leader, meditation advances beyond the quieted mind. From a 
space of inner silence, one transitions the object of meditation from outer to inner - from breath 
to self - observing the rhythms, patterns, and habits of mind. The increased self-awareness from 
this stage of meditation is intended to cultivate emotional regulation and receptivity to insight 
and wisdom, which are critical ingredients to the progressive development of leaders. An excerpt 
from How to become a better leader examines the role of self-awareness, which is deemed 
“crucial for evolving and finding coping strategies (Toegel & Barsoux, 2012).   
A survey of 75 members of the Stanford Graduate School of Business Advisory Council 
rated self-awareness as the most important capability for leaders to develop. Executives 
need to know where their natural inclinations lie in order to boost them or compensate for 
them. Self-awareness is about identifying personal idiosyncrasies — the characteristics 
that executives take to be the norm but actually represent the exception. (p. 57) 
 
Kouzes and Posner (2007) studied what people admired most of spiritually oriented 
leaders like Mother Teresa, Martin Luther King, Jr., and Mahatma Gandhi. They found people 
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admired these leaders for their strong convictions and clarity of what truly matters. They admired 
people who “spent long periods of time confronting their inner selves, wrestling with and 
resolving inner doubts, encountering their spiritual and transcendent beliefs, so that they could 
emerge with the necessary courage and conviction to handle conflicts and complexities of 
external hardships and challenges” (Giacalone & Jurkiewicz, 2010a, p. xi). The individuals of 
Kouzes and Posner’s study were never specifically called contemplative leaders. Even without 
formal title, the study of their advanced state of being and leadership points to a strong 
connection between contemplation, self-awareness, and admired leadership. 
Contemplation as inquiry. Another view on contemplation is the advance stages of 
knowing that arise from meditation practice. Zajonc refers to this as an epistemology of love 
(2009). He defines contemplative practice as “becoming practiced in solitude” for the purpose of 
learning “to be properly solitary and to carry the depth of our solitude into the world with grace 
and selflessness” (Zajonc, 2009, p.20). This is the selflessness expressed in level II being. Zajonc 
goes on to connect contemplation and selflessness with the quality of love also found at level II.  
Surprisingly, we will discover through solitude that a new fullness to human relationships 
unfolds, and we will learn to practice a new kind of love that can flourish between 
solitudes. Instead of isolating us, solitude will connect us to the depth of the other in ways 
that were impossible before. (pp. 22-23) 
 
Zajonc (2009) portrays the profound knowing that arises from increased self-awareness 
and solitude in the term contemplative inquiry. There is an underlying urgency in Zajonc’s call 
for contemplative inquiry, “It is time to articulate and practice an epistemology of love instead of 
one of separation” (p.179).  
Based on the concise reference to contemplative inquiry, it makes sense that a 
contemplative leader would apply an epistemology of love to her ways of being the world as “An 
epistemology of love is not divorced from life. Despite many who have argued to the contrary, 
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knowing is not separate from action and ethics” (Zajonc, 2009, p. 188). Be clear that meditative 
practice does not automatically equate to good moral judgment or an ethical life. Comments on 
the epistemology of a contemplative leader are made under the assumption that one has 
progressed to level II being where egotism has evolved into humility and an inner landscape 
conducive to virtue has been cultivated. The modern day application of contemplative inquiry is 
challenging for the contemplative leader. “The times are different now in that those who wish to 
live the contemplative life must simultaneously live the active life” (p. 14). Practicing an 
epistemology of love is offered as a possible tool to move us closer to our true nature and 
deepening the expression of contemplative ways of being and leading. 
Buddhist view on contemplation as leadership. The Buddhist wisdom tradition offers a 
particular lens on leadership that naturally aligns with contemplative leadership. One text in 
particular articulates this point. In Dogen’s famous Shobo Genzo (translated as Treasury of the 
true dharma eye), the Zen master teaches on the necessity of self-awareness along the path 
toward wholeness, “To study the Buddha way is to study the self. To study the self is to forget 
the self. To forget the self is to be actualized by myriad things” (Tanahashi, 1985, p. 70). 
Translated as the path toward contemplative leadership, the Buddha way is the path toward our 
true nature and the study of self is the self-awareness that arises from contemplative practice. 
Meditation supports the innate aspiration of the contemplative leader to forget the self and 
releasing ego’s grip on her ways of being in the world.  
Dogen and other teachers within the Buddhism wisdom tradition provide a lens from 
which the path toward wholeness is explored and contemplative leadership emerges. As such, it 
seems relevant to share two foundational teachings from the wisdom tradition that link 
contemplation and leadership within the context of the wisdom tradition.  
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The word Buddha means Enlightened One and Enlightened is equated with “one who is 
awake” (Glassman, 2002, p. 16). Awake is equated with non-dualism or being whole, making the 
Buddha (or an actualized Bodhisattva) an exemplar of leadership where the ultimate level of 
contemplation and leadership become one. “Our being and doing are no longer separate, as they 
are when we depend on conceptualization, they are just being-doing. This is doing deep 
prajnaparamita [contemplation]” (Glassman, 2002, p. 22). This may sound more like level I 
being according to Fry and Kriger’s Being-Centered Leadership theory (2009). And yes, the 
absolute sense of nondualism is characteristic of level I. However, the aspiration qualities of 
spirituality and contemplation make level II the accurate starting point for discussing what Smith 
and Novak (2003) explain as waking up, reaching the same conclusion that Buddha means the 
Awakened One. 
While the rest of the world was wrapped in the womb of sleep, dreaming a dream known 
as the waking state of human life, one of their members roused himself. Buddhism begins 
with a man who shook off the daze, the doze, and the dreamlike vagaries of ordinary 
awareness. It begins with a man who woke up. (p. 21) 
 
After his awakening, it is said that the Buddha explained four noble truths in his first 
public teaching. The truths have been likened to a physician’s view of illness and treatment. The 
first truth is the diagnosis, where Buddha proclaims the reality of suffering as humanity’s 
disease. “We suffer because we get what we don’t want; we get what we do want; and, even if 
we do get what we want, either we can’t keep it or we just worry about losing it” (Metcalf & 
Gallagher, 2012, p. 2). The second truth tells us of the origin to suffering. We become ill, so to 
speak, because we do not contemplate the reality of impermanence and become attached to that 
which we desire. Suffering arises from constant clinging to our thoughts, emotions, and beliefs 
as if they were real. The third truth is the physician’s assertion that there exists treatment to end 
this suffering. The fourth truth outlines treatment as the path toward wholeness, known as the 
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eightfold path. In this case, the prescription is for meditation, not medication. Kyabgon (2001) 
introduces the eightfold path as a way out of suffering. 
Through the practice of moral sensitivity we become better individuals, able to overcome 
our egocentric tendencies. We become more compassionate and more sensitive to the 
needs of others. Through the practice of meditation our mind becomes more focused, 
more resilient, and more aware, which in turn gives rise to wisdom. (p. 7) 
 
The eightfold path consists of right understanding, right thought, right speech, right 
action, right livelihood, right effort, right mindfulness, and right concentration. The eight are 
often placed into three categories where the first two correspond with the development of 
wisdom, the next three correspond with the development of moral conduct, and the last three 
foster meditative capacity (Kyabgon, 2001). The term “right” infers a sense of truth that is 
beyond any division of right versus wrong. The eightfold path is intended as guidance for the 
cessation of suffering as well as progression along the continuum toward wholeness. 
Three specific steps of the eightfold path are directly related to contemplative leadership; 
right understanding, right mindfulness, and right action. Right understanding is about view and 
the perspective we take on our self, others, and the world. Here the prefix “right” connotes the 
sense of equanimity and balance present in the perspective taken by individuals who progress to 
level II being.  The ultimate view of right understanding is filled with wisdom that leads to 
compassionate action in the world.  
Right mindfulness is associated with meditation practices and the cultivation of self-
awareness. Right effort and right concentration also develop meditation capacities, but it is right 
mindfulness that speaks most directly to the everyday application of the practice. “Whatever we 
experience, we become more conscious of it and more attentive to it, so that we gain more 
insight into the workings of the mind and how the mind influences our actions in everyday life” 
(Kyabgon, 2001, p. 9). 
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Right action may be more accurate to contemplative leadership than right livelihood, as it 
relates to “seeing how what we do is beneficial or harmful to ourselves and others” (Kyabgon, 
2001, p. 8). Right action and livelihood both serve to develop moral sensitivities and aim toward 
awakened expressions of humanistic conduct in the world. However, it is right livelihood that 
speaks of beneficence in the world through our work, finances, and family life. The concrete 
language is useful to a Western audience obsessed with work and career. Balancing the realistic 
need to make a living with sights set on “doing good” in the world a precise expression of 
contemplative leadership. 
In his foreword to Being Buddha at work, the Dalai Lama captures the spirit of Buddhist 
teachings we find at the core of contemplative leadership, whether as an aspirant at Level II 
being or as an actualized being at Level I. “The ultimate purpose of the Buddha’s teachings is to 
serve and benefit humanity, which entails applying them in practice in our day-to-day live” 
(Metcalf & Gallagher, 2012, p. xiv). This is the call for contemplation as leadership. 
Level I-discussion of threshold. Based on the wisdom gleaned from major spiritual 
traditions, Fry and Kriger (2007) postulate, “Ultimately, a leader… may come to experience 
what some call the dark night of the soul” (p. 15). Their reference is toward leaders resolving 
dark elements of soul in level III that allow an individual to realize the progressively subtle states 
of awareness and being in levels II and I. Thomas (2008) introduces the term crucibles as the 
transformative experience that force aspiring leaders to examine and learn from if wholeness is 
to be experienced. If excavated for lessons, crucibles are vital to individual, as well as 
organizational development. As such, leaders dedicated to progression along a path toward 
wholeness would be wise to secure time to contemplation of crucible experiences in their lives 
for insight and meaning of more holistic leadership. 
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In Fragments (2001), the philosophy of Heraclitus translates a dark night of the soul or 
crucible as passing this threshold as the fire by which we deconstruct what separates us from the 
wisdom of the cosmos, bringing us into wholeness. The innate urge to dissolve separation is a 
yearning that hurts and “what release may come of it feels much like death” (Heraclitus, 2001, p. 
69). 
There is no argument that relieving the psyche from habitual thought patterns and 
automatic reactions is necessary for liberation of the self beyond the limits of ego. Whitelaw 
(2012) introduces the flip as a radical reframing of consciousness that is necessary in shifting 
away from habitual perspectives taken by many leaders. Flipping one’s view from coping to 
transforming, or tension to extension, or external blame to internal exploration is a step toward 
accepting the paradox of life, opening us “into the realm of not knowing, of not solving a 
problem once and for all, but rather managing an ongoing dynamic between two (or more) right 
answers, neither of which is sufficient by itself” (p. 62). How else are we to become sensitive to 
needs of the moment, sensitive to the needs of self and others? How else are we to experience the 
interconnection of Life? There are multiple thresholds along the continuum. The progression 
from level IV to levels III, II, and I is a breakthrough to the conceptual realization of truth to 
one’s being and transpersonal in nature. Thresholds at these stages can be disorienting and 
psychologically challenging. The tension created by potential transformation can trigger 
resistance and immunities to change (Kegan & Lahey, 2009). 
It seems accurate to name transcendence between the worlds of spirit and non-duality as a 
spiritual emergency (Lukoff, Lu, & Turner, 1998), a true dark night of the soul where the 
spiritual threshold of one’s own ego death that is passes through. At this threshold, the 
accumulated sense of self that has developed along the path is literally relinquished. This is the 
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moment where realized true nature becomes actualized reality. Though “this type of awareness, 
this unity consciousness, is the nature and condition of all sentient beings” (Wilber, 1981, p. 4), 
no ego-oriented individual consciously wants to walk through the threshold of fire, as death in 
this capacity is counter-intuitive. 
Table 2.2 that follows is offered as a visual summary of the five levels of being and 
corresponding leadership reviewed thus far. The table comes directly from Fry and Kriger (2009) 
with the addition of Transactional Leadership to level V, Stewardship to level II, and 
Contemplative Leadership and aspirant Laughing Buddha to level II, and lastly the naming 
Laughing Buddha as example of a non-dual leadership type at level I.  
Table 2.2 
Visual Summary of Being-Centered Leadership Theory 
Level of Being Criteria Leadership Type 
I: Non-Dual Unconditional love.  
Absence of separation 
between self & other. 
 
Non-dual 
* The actualized Laughing 
Buddha as leader.  
II: Spirit Service to relevant others. 
Purpose & meaning. 
Are all stakeholders 
satisfied? 
Spiritual  
Servant  
* Stewardship 
* Contemplative Leader (an 
aspirant to the non-dual, 
Laughing Buddha leader) 
 
III: Soul Moral consciousness. 
Does it feel right within the 
“heart”? 
Conscious  
Authentic 
Ethical 
 
IV: Images & Imagination Value congruence: fit with 
value and images. 
Charismatic 
Transformational 
 
V: Physical & Senses Sales, growth, profit, and Trait, behavior, and 
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gain. contingency theories. 
*Transactional 
Compiled from: Fry and Kriger (2009, p. 1674); Nolan (2012a, p. 18) 
Individual Leadership Development 
The focus of development within Being-Centered Leadership theory is like most spiritual 
leadership theory and concentrates primarily on the individual. The same focus will be 
maintained in my phenomenological investigation of holistic leadership development and the 
inner traits related to everyday embodied contemplative leaders. It is a starting point that does 
not dismiss the important relationship between the personal and organizational domains. The link 
between individual calling and a sense of belonging through organizational membership exhibits 
the interconnected relationship and presents a natural bridge for involving organizational 
perspectives in future research. In Maximizing the triple bottom line through spiritual leadership 
(2013), Fry and Nisiewicz define the terms personal and organizational that show their 
individual meaning and their relational link. 
Personal (spiritual) leadership is about leading and leader development of individual-
based knowledge, skills, and abilities associated with a formal leadership role, with an 
emphasis on the influence the leader has on their followers. Organizational (spiritual) 
leadership focuses on the social influence process that engages everyone and enables 
groups of people to work together in meaningful ways. (p. 66) 
 
Conceptual Advancement of the Being-Centered Leadership Theory Toward an 
Integrative Model of Contemplative Leadership 
Kriger and Seng (2005) and Fry and Kriger (2007, 2009) are not alone in utilizing a 
multi-leveled model to articulate stages of development. Kegan and Lahey (2009) enunciate the 
development of mental complexity by using a three-stage model. Their work utilizes findings 
from longitudinal studies and research on neural plasticity to penetrate the “misconception about 
the potential trajectory of mental development across the lifespan” (p. 12). In accordance with 
 
 
81 
 
progressive stages of development outlined in the Being-Centered Leadership Theory, Kegan 
and Lahey (2009) go beyond previous limitations and illustrate “mental complexity and its 
evolution is not about how smart you are in the ordinary sense of the word” (p. 15). Found in 
Table 2.3 that follows is a summary of Kegan and Lahey’s work and its relationship to levels V, 
IV, and III of the Being-Centered Leadership Theory. Their work does not expand into levels II 
and I of being. 
There are numerous Buddhist texts that correspond to a continuum of development 
through the various stages of progression for a practitioner along his or her path toward 
wholeness. One example comes from the Tibetan master Gampopa whose teachings “lay out the 
stages of the Bodhisattva according to [Buddhist] sutras” (K. Rinpoche, 2001, p. 3). Another 
example of progressive stages found within Buddhist texts that concentrates on the fruition of the 
path is attributed to the teachings of Maitreya, who “emphasizes the ultimate realization of 
Buddhahood… experiencing one’s true nature directly without conceptual effort” (K. Rinpoche, 
2001, p. 3). A comprehensive exegesis of Buddhist text is beyond the scope of this chapter. 
Instead, a brief synopsis of the Bodhisattva archetype will be provided to connect the Buddhist 
wisdom tradition to levels II and I of Fry and Kriger’s Being-Centered Leadership Theory 
(2009). 
Table 2.3 below is an expansion of Table 2.2, organizing Fry and Kriger’s levels of being 
and Nolan’s conceptual elaborations, with the addition of columns for Kegan and Lahey’s 
development of mental complexity and for progressive stages as seen through a Buddhist lens. 
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Table 2.3  
Levels of Being and Leading 
Level of Being  
Fry & Kriger  
 
3 Stages of Mental 
Complexity  
Kegan & Lahey 
Progressive Stages 
of Being  
Buddhism 
 
Corresponding 
Leadership Theory  
Fry & Kriger, Nolan 
I: Non-dual  Not addressed. Vajrayana: 
Bodhisattva 
(Actualized) is non-
dual or nirvana state 
of being. 
 
Non-dual 
* The actualized 
Laughing Buddha 
as leader.  
II: Spirit Not addressed. Mahayana: 
Bodhisattva 
(Aspirational) is 
alaya vijnana 
archetypal mind. 
Spiritual  
Servant  
* Stewardship 
Contemplative 
Leader (an aspirant 
to the non-dual, 
Laughing Buddha 
leader) 
 
III: Soul Self-transforming 
Mind. 
Mahayana: Manas 
or higher mind. 
Conscious  
Authentic 
Ethical 
 
IV: Images & 
Imagination 
Self-authoring 
Mind. 
Hinayana: gross 
mind. Jnana means 
wise mind. 
 
Charismatic 
Transformational 
V: Physical & 
Senses 
Socializing Mind. Hinayana: 
Samsara and 
suffering associated 
with physical 
environment and 
body senses.  
Yana means vehicle 
body 
Trait, behavior, and 
contingency 
theories. 
* Transactional. 
(Fry & Kriger, 2009; Kegan & Lahey, 2009; Nolan, 2012a) 
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Progressive Stages of Mental Complexity 
A brief sketch of Kegan and Lahey’s mental complexity development is made because 
“leadership is generally viewed as one of the most complex social processes” (Fry & Kriger, 
2009, p. 1668). The basis of Immunity to change (Kegan & Lahey, 2009) supports the concept of 
progressive stages of development with corresponding epistemology, or ways of knowing. As 
portrayed in Fry and Kriger’s ontological levels of being, Kegan and Lahey’s longitudinal 
studies on mental complexity reveal that systematic limitations of prior levels are overcome with 
progression to each new stage. “Further research eventually demonstrated that each qualitative 
leap forward enhances not only people’s ability to see (into themselves and their world) but to 
act more effectively as well” (Kegan & Lahey, 2009, p. x). 
Fry and Kriger assign corresponding leadership types to levels of being, but do not 
diagnose. Kegan and Lahey do not appoint leadership types to levels of mental complexity, but 
do use them in diagnosis of immunities to change that limit progress. Their work is applied 
toward meeting the adaptive challenges and complexities of today’s world with the goal of 
“helping people to develop a new meaning-making system that can transcend the limitations of 
their current one” (Kegan & Lahey, 2009, p. xii).  
The authors name the inability to “close the gap between what we genuinely want and 
what we are actually able to do” (Kegan & Lahey, 2009, p. 2) as the central learning problem in 
the 21st century. According to Kegan and Lahey (2009), closing the gap is seen as an expression 
of “growth in our ways of knowing” (p. 53). Knowing is recognized as maintaining certain 
equilibrium between subject and object and growth is identified as adapting to a disturbance to 
the balance. As one’s inner journey progresses, the individual learns “to look at what before we 
were looking through” (Kegan & Lahey, 2009, p. 53). The shift resembles perspective 
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transformation and transformative learning associated with Mezirow’s disorienting dilemma. 
Mezirow believes that a disorienting dilemma is triggered by a crisis or major life transition, 
although it “may also result from an accumulation of transformations in meaning schemes over a 
period of time” (Mezirow, 1995, p. 50).  
According to Kegan and Lahey, where is the final gap of our knowing? To what extent 
can one possibly transform, grow, or “develop qualitative expansions of mind” (Kegan & Lahey, 
2009, p. 6)? A spirit of transcendence does exist within their plateau progression, but never is 
explicit mention of a spiritual domain. The authors do claim, “readiness to change is often 
triggered by a sudden inspirational understanding of a truth about ourselves” (2009, p. 211). But 
it remains unclear if their gut-level urgency for change conveys the same vital source that is 
demanded at the threshold of non-duality.  
Socialized mind. A person who experiences the world through a socialized mind is 
subject to values, meaning, and expectations of personal environment and physical space, “be it 
family of origin, religious or political preference group, or leaders of his work setting, who set 
terms on his professional financial reality” (Kegan & Lahey, 2009, p. 52). The sense of self 
“coheres by its alignment with and loyalty to that which it identifies” (Kegan & Lahey, 2009,  
p. 17). Groupthink studies indicate that individuation at this level of complexity owes its origin 
to ego approval and group acceptance. For leadership purposes, the socialized mind is expressed 
through the faithful follower who seeks direction and is a team player. 
Self-authoring mind. The individual who transitions to the next level of complexity has 
shifted away from group dominance and become more self-reliant. The authors use the context 
of communication to distinguish between the socializing and self-authoring mind. 
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… Mental complexity strongly influences whether my information sending is oriented 
toward getting behind the wheel in order to drive (the self-authoring mind) or getting 
myself included in the car so I can be driven (the socialized mind) (2009, p. 19). 
 
The ego at this stage of development is strong enough to accommodate the opinion of 
others and distinguish it from self-opinion. The sense of self “coheres by its alignment with its 
own belief system, ideology, and personal code… by its ability to create and regulate its 
boundaries” (2009, p. 19).  In other words, “this more complex way of knowing allows us to take 
others’ opinions as object rather than subject” (Kegan & Lahey, 2009, pp. 52-53).  
The advanced perspective of the self-authoring mind enables one to prioritize object over 
subject, which for leadership purposes, translates into early stages of consideration of other over 
self, as seen in the Being-Centered Leadership theory. Kegan and Lahey describe the expression 
of leadership from the self-authoring mind as agenda driven, independent, problem solving, and 
the stage where leaders learn to lead (2009, p. 26). 
Self-transforming mind. The worldview of the self-transforming mind develops “an 
even more complex way of knowing that permits one to look at, rather than choicelessly through, 
one’s own framework” (Kegan & Lahey, 2009, p. 53). The ego has cultivated a level of self-
awareness where contradictions are not taken personally. Multiple perspectives of a system are 
no longer viewed as inconsistencies and holding opposites becomes more tolerable. Rigidity is 
replaced by curiosity about the world (2009, pp. 16-17). 
The sense of self “coheres through its ability not to confuse internal consistency with 
wholeness or completeness, and through its alignment with the dialectic rather than either pole” 
(Kegan & Lahey, 2009, p. 17). Leadership expressed at this level shifts from problem solving to 
problem finding, where communication is “not just on behalf of driving; it is also to remake the 
map or reset the direction” (Kegan & Lahey, 2009, p. 20). Leaders lead to learn, which promotes 
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self-awareness and skills needed to face the change challenges of the 21st century.  “Heifetz says 
the biggest error leaders make is when they apply technical means to solve adaptive challenges. 
The implication is that we must find adaptive means of supporting ourselves, and others, to meet 
adaptive challenges” (Kegan & Lahey, 2009, p. 29).  
Summary. As detected in Fry and Kriger’s progressive levels of being, the progressive 
levels of mental complexity imply that “a higher level of mental complexity outperforms a lower 
level” (2009, p. 21). The three-tiered model of complexity taught by Kegan and Lahey states the 
subject-object relationship “becomes increasingly expansive at successive levels of mental 
capacity” (2009, p. 52). This model delivers brilliant insights into adult development and human 
capacity but lacks explicit discussion of the transpersonal dimension of spirit and beyond. Even 
though wholeness and completeness are mentioned in the coherent self of the self-authoring 
mind, the illusionary divide between subject and object never fully dissolves. In previous work 
where Kegan explores the evolution of moral decision-making, there still exists a divide between 
the subject at the highest stage of development “as community of the whole” and object as 
“societal group and institutional society” (Kegan, 1982, p. 71). As such, a look into the Buddhist 
wisdom tradition is offered as further contemplation of advanced levels of being and leading. 
Progressive Stages of Buddhism 
The wisdom tradition of Buddhism compliments advance stages of Fry and Kriger’s 
progressive development. It is not accurate to say that Buddhism picks up where Kegan and 
Lahey’s mental complexity leaves off, and yet that is the starting point of this discussion. We 
know the individual with a self-authoring mind has been equated with the world of soul. The 
urge to progress along the continuum continues because separation subsists at level III. 
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 Passion to alleviate “suffering as an inevitable aspect of life” (Merzel, 2003, p. 45) 
sparks transition into the world of spirit (level II). The Buddha’s first noble truth points to 
suffering that results from being separated from our true nature. We are aware of this kind of 
suffering from daily encounters of  “an idea of the self that is perpetuated through the notion of 
separateness, a notion that the self is everything that’s encapsulated bag of skin distinct from 
everything else” (Loori, 2004, p. 5). Saints and mystics of other wisdom traditions also teach that 
we suffer from the delusion of thinking we are a separate entity. “You are not, they tell us, a 
skin-encapsulated ego, and lasting happiness can never result from pursuing that ego’s agenda” 
(Einstein, 2007, p. 3). Immense courage and compassion are required by those whose search for 
purpose and meaning becomes a process of discovery for the true nature of self. Thus begins the 
spiritual journey along Bodhisattva stages of being along the Buddhist path. 
In Being a Bodhisattva at work, Goldman-Schuyler (2007) describes the Bodhisattva as 
an ideal that is “strangely practical and enduring” (p. 46) and remains relevant in today’s world. 
She cites Dalia Lama to clarify: 
In order to relieve human suffering, the aspiring Bodhisattva recognizes that importance 
of lessening attachment to people, things, and states of being, all of which are transitory. 
A person can become both happier and freer by reversing deluded habits of thought that 
come from misunderstanding reality. (p. 48) 
 
The Bodhisattva is simultaneously an archetype, a symbol of absolute human potential in the 
form of wholeness, and a living aspirant who diligently exerts effort to progress along a path to 
wholeness and ultimately actualize the Bodhisattva state of being. Discussion of the multiple 
dimensions related to the Bodhisattva as being paradoxical in nature and related to leadership 
will be explored in greater detail in the next section. 
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Bodhisattvas, Laughing Buddha, and Contemplative Leadership 
The Being-Centered Leadership theory names specific types of leadership to correspond 
with levels of being, with exception to non-dualistic, actualized being. As stated in the Level I 
summary, I have modified the theory to introduce Laughing Buddha as the expression of 
leadership from this state of being. The Laughing Buddha is an exemplar of an actualized 
Bodhisattva, an archetype for embodied wholeness. Examining the path toward wholeness 
through the journey of the archetypal character may feel like a stretch to some; too mythical or 
detached from reality. Even Jung cautions when considering an archetypal example that, “every 
statement going beyond the purely phenomenal aspects of an archetype lays itself open to 
criticism” (1959, p. 160). However, understanding what a Bodhisattva is and stands for within 
the Buddhist wisdom tradition can help one enter into the contents of the Bodhisattva archetype.  
It is said that the Bodhisattva is a being that understands the four noble truths taught by 
the Buddha and who listens to the cries (suffering) of the world. On one level, discussion of the 
archetype is symbolic and represents a potent manifestation of human potential. On the other 
hand, discussion of the Bodhisattva is very alive and is seen as manifest within individuals. For 
purposes of this discussion, an actualized Bodhisattva is someone has obtained wholeness, lives 
from an awakened nature, and is able to respond to the cries heard with compassionate action. A 
modern example of an actualized bodhisattva is Dalia Lama, who is thought to be the incarnation 
of Bodhisattva Avalokiteshvara, the deity of compassion.  
The aspirational quality of a Bodhisattva is highlighted because one must keep in mind 
that wholeness, or enlightenment in Buddhist terminology, is a process. It is not sudden, though a 
direct experience of wholeness is said to be always present and accessible. Within a Buddhist 
context, Bodhisattvas follow a spiritual path toward wholeness for many years, if not lifetimes. 
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Although the path toward wholeness takes us back to where we already are, the cultivation of 
realizing the wisdom of our true nature is a process. The actualized level of wholeness differs 
from aspirant embodiment because the innate urge toward full engagement of human potential 
has been realized and integrated into one’s being.  
The aspirational Laughing Buddha, embodied by the contemplative leader, has achieved 
a spiritual state of being and recognizes the call to serve others, exerts effort to cultivate 
compassion, and is diligent in her care for others in the world. I refer to these traits—calling, 
compassion, and care for others—as the three C’s of the contemplative leader. The actualized 
level of wholeness is also referred to as the Laughing Buddha Bodhisattva, as this individual, 
like the aspiring contemplative leader, serves to alleviate suffering in the ordinary world. Both 
levels of being express the calling, compassion, and care for others of a Bodhisattva. A visual 
representation of traits associated with leadership expressed at levels II and I have been 
summarized in Table 2.4 below. The simplified list is intended to align the aspirational and 
actualized Bodhisattva from the Buddhist wisdom tradition with the aspirational and actualized 
Laughing Buddha from contemplative leadership. 
Table 2.4  
Traits of Laughing Buddha and Contemplative Leadership 
Progressive Stages 
of Being  
Buddhism 
 
Corresponding 
Level of Being  
Fry & Kriger 
Traits of 
Corresponding 
Leadership 
Fry & Kriger 
Traits of 
Corresponding 
Leadership 
Nolan 
 
Actualized 
Bodhisattva 
 
Level I: Non-duality  Non-dual 
Leadership: 
Realize Self-
actualization. 
Unconditional love. 
Absence of 
Actualized 
Laughing Buddha: 
Whole (non-dual). 
Awake to the 
present moment. 
Serves through 
 
 
90 
 
separation between 
self & other. 
 
compassionate 
action and care for 
others. 
 
Aspirational 
Bodhisattva 
Level II: The world 
of spirit & self-
transcendence 
Spiritual and 
Servant 
Leadership: 
Intrinsically 
motivated by 
purpose & meaning. 
 
Altruism. 
Love & trust. 
 
Service to relevant 
others. 
Sense of belonging. 
Stewardship and 
sustainability 
 
* Note: Fry & 
Kriger do not list 
Stewardship as level 
II leadership. The 
conceptual 
elaborations made 
to level II leadership 
do reference (see p. 
40). 
Contemplative 
(Aspiring Laughing 
Buddha): 
Calling. 
 
 
 
Compassion. 
 
 
Care for others. 
(Fry & Kriger, 2009; Nolan, 2012a) 
At the level of actualization, where non-dualism defines Level I being, wholeness is the 
expression of spiritual unity. The awakened mind of the actualized Laughing Buddha illuminates 
the way for the actualized Bodhisattva to be in the world. Leadership is expressed through 
meeting the present moment with an immediate response of compassionate action. It is the 
actualized expression that approaches leadership with the heart of sad/joy, pulling directly from 
the source of compassion so not to ever to fatigue. The actualized Bodhisattva being is a conduit 
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for true spirit because there no longer exists a separation between the personal server, those 
served, and the spirit in-between. 
Describing traits and characteristics of the Laughing Buddha falls short of accurately 
expressing her way of being in the world.  Fry and Kriger (2009) name unconditional love as the 
criteria, but what really does that mean, especially to those of us attempting to make meaning 
with our conditioned constructs? This trap reminds us to prioritize being over doing. Laughing 
Buddha is a true master, whose presence is intimately known by “their undivided way of 
engaging in any activity their lives may bring. There is a vitality in their manner of speaking and 
in their gestures, no matter how small, that makes it seems that the whole of life has just entered 
the room” (Kwong, 2010, p. xviii). 
Fry and Kriger claim “Level I leadership is a stage of being that is more to be aspired to 
rather than a current reality within organizational settings” (2009, p. 1684). Though actualization 
is rare, consideration of its existence may serve as a north star as we look for more holistic and 
awakened models of leadership. Jaworski (2012) speaks to the subtle difference of aspiration 
(Level II) and actualization (Level I) when he writes, “Servant leadership alone is no longer 
adequate to the high challenges prevailing today” (p. 55). He prescribes a more advanced 
generation of leaders who “embody the characteristics and values of servant leaders but have 
matured to a more comprehensive and subtle level of development” (p. 55). In Source (2012), 
Jaworski tells his story of evolving leadership theory. He speaks of four principles he believes 
can open us toward more advanced ways of being in the world. Jaworski’s second principle 
sounds very much like the space from which the actualized Laughing Buddha leads, “The 
universe is a domain of undivided wholeness; both the material world and consciousness are 
parts of the same undivided whole” (p. vii). 
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For purposes of this study, the terms Bodhisattva and Laughing Buddha are used 
interchangeably in the text. For the contemplative leader, Laughing Buddha is applied to the 
aspirational quality of level II being. For the actualized being of level I, pure Laughing Buddha 
leadership is expressed. The nuance difference between the two applications of the term is an 
example of the challenge that exists when attempting to articulate ineffable matters. 
Origination of the Laughing Buddha. The notion of the Laughing Buddha originates 
from the Zen Buddhist series of Ten Ox herding pictures depicts a process of discovery and 
development, much like the path toward wholeness discussed in relation to contemplative 
leadership. Within the Buddhist wisdom tradition, the ultimate aim of this process is to be led 
back to the true nature of one’s self. The ox in the pictures represents this true nature. Seeking 
the ox expresses the innate urge toward wholeness, where ego is unified with spirit.  The early 
pictures depict the universal theme of ego driving thought and action. The aspiring Bodhisattva 
at this stage needs to capture the wild ox. Finding, capturing, and taming the wild ox illustrate 
the Bodhisattva’s dedication to process, skill acquisition, and expanding perspective, all of which 
is critical to one’s progress toward wholeness.  As the aspiring Bodhisattva progresses, the ego 
matures and the ox is tamed. The archetypal example acknowledges path and process, but 
focuses more on the latter part of the series where the aspirant actualizes his true nature. This is 
most relevant to wholeness and our discussion of being and leading.  
In the translation of the pictures from Riding the ox home, Loori represents wholeness 
achieved in the eighth picture (1999, p. 55). In The Teacup and the skullcup, Trungpa shows 
wholeness in the seventh picture (2007, p. 123). Either way, the series depicts a point in the 
progressive stages of development where the picture no longer includes ox or human. Typically, 
all that remains within the scene of obtained wholeness is the classic Zen circle, the enso. Both 
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translations include “transcending” in the title for the image (Loori, 1999, p. 55; Trungpa, 2007, 
p.123), which represents going beyond a need to search. From a spiritual perspective, this means 
enlightenment has been obtained and the Bodhisattva transforms from an aspirant to an 
actualized Bodhisattva, Laughing Buddha.  
The common understanding of enlightenment, awakening, or wholeness stops at the 
enticing image of nothingness found in the seventh and/or eighth pictures of the series. As a 
result, the image of an aspirant withdrawing from society, hiding in a cave, and meditating 
forever has become the clichéd interpretation of what happens along a spiritual path. On the one 
hand, this image is accurate because time for assessing one’s own psychology is important, and 
this is usually done alone; however, it is not a complete understanding. If one continues 
reviewing the series, the pictures reveal that the aspirant does not stay on the mountaintop 
forever. Perhaps the incomplete interpretation is why a leadership model has not yet been 
connected to the Ten Ox herding pictures. Who would want a detached leader who was isolated 
on a mountaintop or in a cave? 
Depending on translation, the picture after the enso is usually blank or consists of a 
nature scene. Either way, the individual human and the ox are still not included. The self is no 
longer encumbered by mental complications of a manufactured reality. Only direct experience 
with the oneness of life. Being over doing. “Watching appearances come and go, you reside in 
the serenity of non-doing” (Hori, 2004, p. 89). Only wholeness is present. At first glance, this 
may seem as if the previous scene is being repeated. When it comes to issues of wholeness, the 
archetype encourages us to look with a mind beyond logic and reason. What does intuition say 
about no action? What does the modern day person feel about the prospect of being instead of 
doing? With deeper contemplation, one begins to understand that the repetition expresses a 
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deepening. Many spiritual traditions, and transpersonal psychology theories, consider our natural 
state to be whole. It is said that we are born as whole human beings but we are socialized to lead 
fragmented lives (Stewart, 2005). Yet, it must be recognized that our embedded patterns of 
separation have made it nearly impossible to recall this inherent state. Like the aspiring 
Bodhisattva, repetition and practice are required in order to integrate the wisdom and perspective 
into our being. The post-enso picture illustrates such integration as taking place. 
An important distinction to make is that wholeness is not the same thing as perfection. 
This is another common misconception that can set up false expectations and create 
disappointment for anyone who engages in a (spiritual) path toward wholeness. Adyashanti is a 
Zen teacher who makes this point in his book The end of your world (2008) 
… please don’t think this transformation is about having the perfect life or the perfect job 
or the perfect mate or the perfect marriage or the perfect friendship. This is not about 
perfection; it is about wholeness. It is not about having things exactly as we want them, 
but about having things exactly as they are. When we allow things to be, a sense of 
harmony develops. (p. 80) 
 
After realization in pictures eight and nine, the actualized Bodhisattva in picture ten 
“knowingly chooses to return to being human” (Merzel, 2003, p. 163). It is in picture ten where 
the Laughing Buddha emerges from the mountaintop and enters the marketplace barefoot and 
unadorned (Loori, 2004, p. 67), very ordinary indeed. Service to others is still the expression of 
being, but it differs from the aspirant’s version of spiritual and/or servant leadership. Actualized 
service possesses a spontaneity that is “based on having a notion of being, a notion of nowness” 
(Trungpa, 2007, p. 22). Actions are still compassionate, but they now radiate the sharpness of 
Vajrayana wisdom. They arise to meet the urgent needs of Now! The direct experience of non-
duality reveals the sacred paradox of the ordinary mind. Make no mistake; the awakened 
qualities of ordinary mind are anything but ordinary. 
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The final picture of the Ten Ox herding series is the embodiment of wholeness without 
perfect expectation or false hopes. It is wholeness in action. The archetypal character has 
traveled through the progressive stages and developed to the point where she can directly 
experience life as it is, with an open heart of sad/joy. In doing so, she can see and respond from a 
space of wholeness. Illusory divisions no longer exist. Loori calls this forgotten aspect, when the 
Laughing Buddha character comes down from the mountaintop and re-enters society, “entering 
the marketplace” (1999, p. 67). I call this the contemplative leader in a community-based setting.  
Each picture of the series is accompanied by a traditional poem. The poem for the final 
picture succinctly expresses Bodhisattva’s realized nature of wholeness. The archetype asks us to 
imagine such wholeness embodied. Now, imagine the leaders of the 21st century embodying this 
nature.  
Entering the marketplace barefoot and unadorned. 
Blissfully smiling though covered with dust and ragged of clothes. 
Using no supernatural power, you bring the withered trees spontaneously into bloom. 
(Loori, 1999, p. 67) 
 
There are several versions of the ox-herding pictures. The series created by Master Kuoan 
is most commonly used and the one referenced in this essay (Loori, 1999, p. xv). What was true 
when Master Kuoan first created the pictures in 12th-century China remains true today. Nine 
hundred years of different cultures, different history, different resource availability, different 
commerce, and different government has not interrupted the universal message of potentiality. 
Whether facing the challenges of the 12th or the 21st century, Kuoan offers a timeless archetype 
as a timely lesson in embodied wholeness for leaders to consider. 
The word he has been intentionally changed to she in the above explanation of the tenth 
picture in order to bring necessary attention to the lack of gender equality often found in spiritual 
scriptures and teachings. It is hard to conceive that a teacher would support a student along a 
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path to wholeness under the limitations of masculine-based language. Yet this pronoun usage 
continues to be the norm to the present day. Accurate understandings of wholeness must 
accommodate the unique richness of both the masculine and feminine principles of spirit and 
language to capture and appeal to all. As a Buddhist practitioner, I am aware that discussions to 
this point are starting to, happen, and remain hopeful that gender wholeness will find its place. 
Insights into the Bodhisattva vow. Self-awareness and consciousness are conduits that 
transition the locus of self as soul (level III) into a lotus of self (Zohar & Marshall, 2000, p. 7), 
entering the transpersonal realm of spirit (level II). For the Buddhist practitioner, the rite of 
passage for entering the Bodhisattva realm is taking a vow of engaged-service in the world, 
signifying the Bodhisattva’s dedication to the Mahayana path of compassion. Below is a line 
from the initiation ceremony that declares both, the profundity of a Bodhisattva’s promise to 
serve and the capacity to realize the wholeness of one’s own Buddha-nature. “Invoking the 
presence and compassion of our ancestors, in faith that we are Buddha, we enter Buddha’s way” 
(Anderson, 2001, p. 7). Here is where we begin to see the distinction between the aspiring 
Bodhisattva of level II being and the actualized Bodhisattva of level I. 
Entering the Buddha’s way is reference to the diligent path of practice and development 
of tacit knowledge required at this level of being. Tacit knowledge differs from objective 
knowledge in that it “comes through the understanding of patterns as meaningful wholes” and is 
critical to individual transformation (Goldman-Schuyler, 2007, p. 54).  As one progresses along 
the path, the acquisition of concrete information transitions to cultivation of tacit knowledge. 
Prose 49 captures well this evolution, “seekers of wisdom first need sound intelligence” 
(Heraclitus, 2001, p. 33).  
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During the initiation ceremony, the aspirant takes precepts of awakened truth and 
promises to uphold them, to practice them as their path. In secular situations, students are 
instructed to practice until the attitude of the Bodhisattva is integrated into one’s being and 
associated skills become second nature. In this case, precepts are practiced until they become a 
reflection of one’s Buddha-nature. The ceremony is called Jukai and ju implies receiving. “This 
is such a simple word, but in order for us to receive something, we have to be both present and 
empty” (Kwong, 2010, p. 17).  Like a glass that must be empty to receive water, mind must be 
emptied of habitual mental patterns and preconceived notions in order to receive the truth of our 
lives and our potential. Participating in jukai – the rite of passage for an aspiring Bodhisattva - is 
an invitation received to realize wholeness and “take back what belongs to us, which means it 
has always been there” (Kwong, 2010, p. 19). 
Conclusion 
As I prepare to lay the fourth stone in the cairn, crossing the bridge from conceptual 
framework to research methodology, I should add one last conceptual point. When I exchanged 
servant, spiritual, and stewardship for contemplative, I also condensed the various list of 
characteristics and traits associated with these leadership theories (i.e., intrinsic motivation and 
meaning, altruism, purpose, sense of belonging and interconnection, stewardship and 
sustainability, etc.) into the three C’s of contemplative leadership (calling, compassion, and care 
for others) mentioned previously. Extra consideration was given to using the term compassion 
within this study. It serves as an umbrella to encompass the powerful traits of love, altruism, 
trust, and a heart of sad/joy that are associated with level II being and contemplative leading. 
Figure 2.2 provides a visual representation of the revision and three C’s of contemplative 
leadership.  
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Figure 2.2. The three C’s of contemplative leadership. 
Besides the fun alliteration of the three C’s, I consciously wanted the list of inner qualities to be 
inviting to any reader, acceptable in both a secular and spiritual language. Investigating the 
deeper meaning and lived experience of these traits will take place during interviews in the 
phenomenological research of this study. Themes and patterns associated with each term will be 
analyzed and discussed in Chapters IV and V. 
Calling 
•  intrinsic    
motivation 
•  purpose 
•  meaning 
Compassion 
•  altruism  
•  love & trust 
•   heart of sad/joy 
Care for 
others 
•  sense of 
belonging 
•  interconnection 
•  stewardship & 
sustainability 
CONTEMPLATIVE 
LEADERSHIP 
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Chapter III: Phenomenological Research Methodology 
Introduction to Phenomenology as Research Method: The Fourth Stone 
This chapter discusses the phenomenological methodology utilized 
within this study to inquiry into the experience of individuals that 
exhibit traits of contemplative leadership (Nolan, 2012). As 
Creswell asserts, this qualitative approach in methodology will 
“describe the meaning of a lived experience for several individuals 
about a concept” (1998, p. 51). Epistemology and researcher good fit, as well as the primary 
philosophical elements of lifeworld, inter-subjectivity, and embodied consciousness as 
experience are discussed in this chapter. Also detailed is the research design with explanation of 
phenomenological procedure, purposeful sample, data collection and analysis, and reliability and 
validity.  
Philosophical Foundations of Phenomenology 
 “The essence of qualitative inquiry is paying attention, being open to what the 
world has to show us, and thinking about what it means” (Patton, 1990, p. 140). Patton’s quote 
sets the tone regarding rationale for selecting qualitative research as methodology for 
investigation of everyday embodiment of contemplative leadership as my dissertation path. 
Epistemology. A fundamental view of phenomenological research methodology is 
through its base in interpretive epistemology. Husserl introduced phenomenology as an 
interpretive epistemology that perceives phenomena in its pure essence without preconceived or 
empirical reasoning (Husserl, 1962). Interpretive epistemology is rooted in social constructivism, 
which affirms that reality is socially constructed and does not exist independently of the mind of 
the actors involved in the social world (Burrell & Morgan, 1979). Van Maanen (1983) provides a 
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description of interpretive, qualitative methodology that resonates with objectives of 
phenomenological inquiry and the root epistemology. 
It is at best an umbrella term covering an array of interpretive techniques which seek to 
describe, decode, translate, and otherwise come to terms with the meaning, not the 
frequency, of certain more or less naturally occurring phenomena in the social world.  
(p. 9) 
 
The phenomenological perspective provides a holistic worldview by focusing on the 
complexity of the human condition, as opposed to proving a hypothesis and being “pressed for 
explanation and control” (Stake, 1995, p. 37). The knowledge communicated from 
phenomenological research places emphasis on everyday lived experience and meaning of 
research participants (Creswell, 1998). The results of such research are not propositional. One 
might ask how the relationship between research question and answer is interpreted for the 
phenomenologist? A qualitative researcher relates to Heidegger in that “interpretation comes not 
from forceful analysis, an act of aggression, but by allowing an opening or clearing to occur” 
(Bentz & Shapiro, 1998, p. 113). The phenomenologist intentionally creates space, invites 
engagement, and gives enough experience for readers to be involved in their own meaning 
making process.  
The nature of reality in the interpretive epistemology is multiple and context dependent, 
whereas reality in positivist thought is singular and reductionist (van Manen, 1997). Interpretive 
researchers, in general, are interested decoding individual meanings, whereas positivist 
researchers are interested in norms that can be generalized and statistically significant (Creswell, 
1998). Following this line of thinking, whereby if we have the capacity to construct meaning and 
ways of knowing in our world, then we must also have the capacity to deconstruct our knowing, 
therefore creating the possibility for change. Such epistemology fits well with the conceptual 
foundation of this study.  
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The good fit. The process in determining the good fit for research methodology is rooted 
in linking together epistemology and purpose through qualitative research. There is profound 
responsibility for all social science researchers at this intersection, creating a much-needed 
opportunity to understand the complexity of people’s experiences as fully as possible, while 
remaining authentic to one’s self. Combining ways of knowing and purpose also has an ethical 
implication that connects what we do in the academy and what we do in the community. Not 
only does it bring the knowledge generated by research out to a wider audience, it brings 
transparency to the intellectual and moral purpose of our actions. Cole is an expert in arts-
informed research and her reference to the importance of embodying a “commitment to 
methodology” is directly transferable to my stance on phenomenology (Cole, 2012). Her 
presentation of phenomenological aspects of research is a call to evoke transformation through 
research; challenging epistemological assumptions about knowledge and inviting enhanced 
understanding of the human condition through alternative processes and forms of research and 
representation.  
Beneficence must be at the core of ethical research if our work is to be in service to 
answering questions that can better lives. Cole captures this moral obligation when she states, 
“Research can matter, it needs to matter” (Cole, 2012). For this study, the good fit aligns with 
research being situated in communities and promoting epistemological equality through the 
“everyday-ness of knowledge construction” (Cole, 2012). 
Lifeworld. Phenomenology is as much a school of thought as it is a methodology. 
Husserl warns philosopher/practitioners of the fallibility of reason, the common susceptibility to 
misinterpret incomplete or unrepresentative data and make a biased evaluation of ambiguous and 
inconsistent data (Gilovich, 1993). “Philosophers, as things now stand, are all too fond of 
 
 
102 
 
offering criticism from on high instead of studying and understanding things from within” 
(Husserl, 2012). His point is that from within is where a researcher enters the lifeworld of a 
participant, gathers meaningful data, and provides comprehensive representation of the 
phenomena.  
The lifeworld is that realm of everyday life in which human beings dwell in on a day-to-
day basis. It is the lifeworld where the subjective sense of self resides and is the ground of one’s 
experience of the world and the place of interaction with other people (Husserl, 1970). 
Phenomenological research methodology utilizes lifeworld to better understand the wholeness of 
human experience in the context of relationships (Merleau-Ponty, 1962). Particular to study of 
leadership, the lifeworld was not found within the corporate workplace. The lifeworld of 
contemplative leaders was found within community-based settings of Vermont.  
Inter-subjectivity. In Husserl’s (1962, 1970) view, prior to reflexive thinking and 
conscious, mental constructions of lived experience, there exists a pre-reflective level through 
which the world is “taken in.” From a phenomenological stance, the terms direct perception and 
inter-subjectivity articulate two central ways that reality can be constituted or “taken in”. The 
former signifies the raw, direct, pre-reflective experience of the world. The latter refers to the 
way in which reality is co-created. In this instance, inter-subjectivity is contingent upon the 
existence of other minds and one’s interaction with the subjectivity of others (E. Thompson, 
2001a, 2001b; Zahavi, 2001).  
A spatial metaphor that portrays inter-subjectivity is the shared space of experience 
between subjectivities. In modern Western thought, the use of the term between as a third 
ontological presence, a third space unto itself, is rooted in theological philosophy set forth by 
Buber (1996, 2006). This philosophy is firmly embedded in Buber’s notion of “I and Thou” as 
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being the core of one’s experience of the whole or sacred. Through his focus on mutuality, Buber 
(2006) referred to the “realm of the between” (p. 243) as being at the center and foundational to 
one’s experience of a greater reality, echoing the theme of interconnection, wholeness, and 
presence found within level II spirit and level I non-duality of the Being-Centered Leadership 
Theory (Fry & Kriger, 2009). 
E. Thompson (2001b), a contemporary phenomenologist, describes inter-subjectivity in a 
manner that may be less theological in nature, but conveys the point of inter-subjectivity as being 
fundamental to knowledge of the world, “Individual human consciousness is formed in the 
dynamic interrelation of self and other, and therefore is inherently inter-subjective” (p. 31). The 
space Husserl creates between self (ipseity or I-ness) and other (alterity or otherness) is critical to 
the phenomenological understanding of inter-subjectivity (Adamo, 2002). 
There is notable tension that phenomenology in general, and inter-subjectivity in 
particular, creates with the more conventional subject-object split that is typical to most Western 
philosophy. Positivism in the naturalistic sciences assumes the dualistic view, seeing the world 
as a collection of independent and separate objects to be studied and measured. The topic of this 
study does not presume a subject-object divide devoid of inner world or the space between; 
rather it engages Husserl’s phenomenology of inter-subjectivity where “the objectivity of the 
world is constituted inter-subjectively” (Zahavi, 2001, p. 159). For Husserl, the term constitution 
is reference to perception. As it pertains to research methodology, the constitution of objects or 
other subjectivities means to “actualize its truth” (Sokolowski, 2007, p. 92) and “exercise our 
understanding and to let a thing manifest itself to us” (Sokolowski, 2007, p. 93).  
Embodied consciousness as experience. Within the context of phenomenology and this 
study, experience refers to lived experience. Experience is that which human consciousness is 
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exposed to and directly perceives through the senses, which is inclusive of the mind. 
Consciousness is associated with inter-subjectivity in that it is the awareness of being and its 
relatedness. As such, awareness of subject, object, and interconnectedness comes alive through 
embodied consciousness as experience (van Manen, 1997).  
Within the context of phenomenological methodology, it is interesting to note embodied 
consciousness as the researcher’s experience.  Experience manifests through awareness of 
subject through self-awareness, while maintaining awareness of object (the participant and her 
description of experience), and the phenomenon under inquiry as a thing in itself (Heidegger, 
1962). As such, the researcher’s experience remains centered on the phenomenon being 
examined. The implication of intentionally placing attention on lived experience and entering in 
the lifeworld of a research participant as an individual’s interpretation of experience becomes an 
essential part of the experience itself (Patton, 1990). Patton (1990) describes such a 
phenomenological focus as simply, “what people experience and how it is that they relate 
experience what they experience” (p. 71). 
Philosophy conclusion. The aim of phenomenological research is to discover meaning of 
lifeworld experience within the context of the ordinary, everyday world that humans live in. 
Investigation of lived experience in its wholeness emerges through the collaborative relationship 
where researcher and participant inter-subjectivity coexist (Gadamer, 1976). Inter-subjectivity is 
a theoretical way of describing a fundamental aspect of this social world.  It represents an 
essential “building block” of what it means to be in the world and what it means to be in relation 
to others. The everyday embodied experience of contemplative leadership appears as inter-
subjective experience within the lifeworld of the leader and community. As such, lifeworld, 
inter-subjectivity, and experience are pertinent to the present study.  
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Research Design and Analysis 
 Rationale and approach. A research question has been posed – what is called into being 
for the contemplative leader? The roots of the question originate with the conceptual framework 
set forth by Kriger and Seng (2005), advanced by Fry and Kriger (2009), and further elaborated 
upon by the author (Nolan, 2012a, 2012b) as discussed in chapter II. This study was 
fundamentally an inquiry into the ontological nature of being and the meaning of human 
experience as expressed in contemplative leadership. As such, the research of everyday 
embodied contemplative leadership employed phenomenological procedures and guidelines for 
its methodology.  
 As noted in chapter I, clarification of the use of phenomenology in this study is required. A 
stricter phenomenologist may argue that this was more a theoretical study than a 
phenomenological one, where preconceived theoretical notions could influence the purity of data 
collected. Arguably, in-depth interviews and thematic analysis occurred within this study, both 
of which fall squarely in the realm of phenomenological approach. Great and specific attention 
was given to the bracketing technique in order to create space for the unknown to appear. 
However, it is accurate to note that the resulting leadership model did not completely emerge 
from the data, as would be expected of a full-fledge phenomenologist. One could say the design 
was a three stage emergent theoretical process where phenomenological themes from 
participants were the third stage. The conceptual model developed in this study was based on 
theory, tested on a sample of five women, and then extended through the phenomenological 
analysis. 
Justification. It is important to acknowledge at the onset of this phenomenological study 
that there existed a theory base. The relevance of this point applies to the researcher’s 
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mindfulness toward methodology, authentic execution, as well as the manner in which the study 
was introduced to participants. Therefore, a short narrative to address the dilemma of having 
concepts in mind while keeping phenomenological interviews open and general follows. 
The shared philosophical underpinnings of Heideger’s being-in-the-world and Husserl’s 
lifeworld are interesting to note in phenomenological research. Both are oriented toward 
understanding the everyday experience, “the ordinary world in which we live, before all 
abstractions, rationalizations and theoretical constructions” (Alvesson & Skoldberg, 2009,  
p. 117). How might a phenomenological researcher heed Husserl’s imperative to understand 
“things as they are” (Welton, 1999, p. 7) or execute eidetic reduction with an aim “to leave the 
individual phenomenon behind, and to reach the so-called essence” (Alvesson & Skoldberg, 
2009, p. 77) if predetermined concepts have already been formed?  
It is true that a conceptual model based on theory and literature guided this study. 
However, the model was formulated by existing, extant literature, focusing primarily on spiritual 
and servant leadership. For example, the three C’s of Contemplative Leadership were a 
distillation of the inner qualities of level II being as expressed by Fry and Kriger (2009). They 
served as a starting point for further investigation, and as such, this researcher was not wedded to 
them as a final conclusion in theory development. 
 The development of a Contemplative Leadership model was substantiated through data 
collection and interpretation. After analyzing the data gathered during interviews, it was 
determined that the three C’s—and additional qualities-of Contemplative Leadership were 
accurate. It was clearly known at the onset that the initial, conceptual theory served as a platform 
to guide, and would likely augment and alter according to insights and information that arose 
from the data.  
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Selecting a phenomenological research methodology means that data must be allowed to 
speak for itself. Participants must be given the freedom to share their stories and experience 
without interference. The information that had been acquired and synthesized in preparing for the 
research could not be erased. However, a safe and inviting space that allowed interviews to be 
authentic was intentionally created. 
Bracketing. As a researcher, I was challenged to remain open and curious without being 
influenced by preconceived notions. To mitigate any concern, I attempted to suspend my 
thinking when interviewing participants about their experience of leadership and make “explicit 
attempts to put aside expectations and biases during all phases of the investigation” (Braud & 
Anderson, 1998, p. 246). In phenomenological research, this technique is referred to as 
bracketing. From the Buddhist wisdom tradition, the technique can be likened to the practice of 
mindfulness in that “Being a phenomenologist requires a mindful engagement with phenomena” 
(Rehorick & Bentz, 2008, p. 62). In her chapter, Experiencing phenomenology as mindful 
transformation, Simpson (2008) writes, “In my experience of practicing, mindfulness and 
phenomenological looking are very closely allied” (Rehorick & Bentz, 20078, p. 63). As a 
Buddhist practitioner, I relied upon skills cultivated in meditation practice to bolster the explicit 
attempts at bracketing while interviewing community-based leaders about their direct 
experiences.  
There are two further points to be made regarding the placement of attention on the 
bracketing technique in this study. The first was to “ensure a clearer researcher channel that is as 
free as possible from impeding and interfering preconceptions about the research topic” (Braud 
& Anderson, 1998, p. 227). When considering an investigation into holistic leadership, it was 
important to recognize that bracketing applies to any pre-existing structures that could have 
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possibly obscured or obstructed data for this study. “The bracketing process could be extended 
beyond cognitive bracketing in the researcher to include other levels of possible interference 
(e.g., somatic, emotional, and aesthetic)” (Braud & Anderson, 1998, p. 227). The second 
intention was to intentionally create space for the unknown to appear. Disciplined inquiry invited 
each participant to “rediscover, remember, and relive aspects of being and of self that had been 
forgotten, ignored, or neglected” (Braud & Anderson, 1998, p. 20) and for “novel insights that 
will add significantly to – or go against – previous understandings (Alvesson & Karreman, 2011, 
p. 57). Looking upon research method as mystery when one is engaged in theory development 
justified why addressing any concern regarding pre-developed concepts was so important.  
Contrary to conventional wisdom we think that it is fruitless, even counterproductive, to 
attempt to minimize the influence of theory and the researcher’s subjectivity in direct 
work with experiences and initial interpretations of empirical material... Subjectivity 
should not be denied or hidden, but rather it should be reflexively and self-critically 
cultivated and mobilized, reinforcing the ability to discover interesting research issues. 
(Alvesson & Karreman, 2011, p. 58) 
 
Cunliffe (2004) asks “What is critically reflexive practice and why is it important” (p. 407). Her 
inquiry pertains to management education. However, the notion that “Critical reflexivity draws 
upon very different ways of thinking about the nature of reality” (p. 408) served as a reminder of 
the bracketing required in this study. As I attempted to enter the lifeworld of each participant, I 
practiced reflexivity in action and examined critically the assumptions underlying my research. 
“Knowledge is not just theory or information; it also incorporates knowing from within, a tacit 
practical consciousness of everyday sense making in which we implicitly know things about our 
surroundings (people, places, actions) and act from this” (Cunliffe, 2004, p. 410). A reflective 
commentary on the researcher’s experience of bracketing is shared in chapter VI. 
Contemplation and research. Phenomenological research is regarded as a human science 
method and its inquiry is rooted in deep reflection. The ability to let a phenomenon be—without 
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fabrication—is rooted in the nature of existence or Dasein, which is Heidegger’s expression that 
refers to the experience of being human (Heidegger, 1962). “To be human in the fullest sense 
means to be an open, luminous realm” (Boss, 1963, p. 111). Phenomena become illuminated and 
derive meaning within the openness that is Dasein. As a researcher, to let a phenomenon be and 
reveal itself “means to engage oneself with the open region and its openness into which every 
being comes to stand” (Heidegger, 1977, p. 127). Particular to the ontological model of being 
and leading related to the subject matter of this study, the rationale for phenomenological 
research appropriately emphasized an “understanding that focuses on the meaning of human 
behavior, the context of social interaction, an emphatic understanding based on subjective 
experience, and the connections between subjective experience and behavior” (Patton, 1980, p. 
45). 
It is understood that in order to fully engage in the lifeworld of participants, the 
researcher must be well practiced to mindfully set aside prejudices and preconceived notions. 
Husserl’s phenomenology discusses three key terms related to this practice:  
Reduction, which involves setting aside one’s prejudices and focusing on the essential 
aspects of one’s object or phenomenon of study; epoché or suspension of commonly held 
beliefs about one’s object of study; and bracketing in which assumptions are surfaced so 
as to allow a special focus on the things themselves. (White, 1990, p. 79) 
 
Techniques to suspend preconceived notions or assumptions are likened to an ongoing 
meditation practice, serving to mindfully suspend researcher’s beliefs about the object of study, 
however “this process can never be complete as each new situation and horizon embodies 
change” (Rehorick & Bentz, 2008, p.11). Eastern philosophical concepts related to mindfulness, 
contemplation, and attention integrate well with epoché and dissolves the subjective-objective 
duality between researcher and participant. Buddhist master Suzuki Roshi provides a description 
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of attention in meditation practice that aligns well to the level of mindfulness the 
phenomenologist must strive toward in research of lived experience.  
The important thing in our understanding is to have a smooth, freethinking way of 
observation. We have to think and to observe things without stagnation…. Our mind 
should be soft and open enough to understand things as they are… It is called 
mindfulness. (Roshi, 1995, p. 15) 
 
Wertz (2005) acknowledges the relationship between contemplation and research in 
stating “Phenomenology is a low hovering, in-dwelling, meditative philosophy that glories in the 
concreteness of personworld relations and accords lived experience, with all its indeterminacy 
and ambiguity, primacy over the known” (p. 175). This researcher’s proficiency in meditation 
practice was directly incorporated into research to bolster phenomenological ability to “learn to 
recognize, then set aside, the myriad assumptions, filters, and conceptual frameworks that 
structure our perceptions and experiences” (Rehorick & Bentz, 2008, p. 11). To the meditative 
practitioner there are notable differences in application between mindfulness, meditation, 
contemplation and reflection. However, for purposes of discussing self-awareness in research, 
the terms have been used interchangeably.  
In the spirit of mindful research, advice offered in Transpersonal research methods for 
the social sciences (1998) is briefly mentioned as a reminder of the phenomenologist’s need to 
maintain self-awareness when working with data after the interview process.  
Before working with her material in conventional analytical ways, Dorothy Ettling 
entered a meditative state during which she attended to what her own emotions and 
intuitions suggested about her tape-recorded participant interviews. (Braud & Anderson, 
1998, p. 174) 
 
Role of researcher. The role of researcher is important to the active role of investigating 
lived experience. As stated in the previous section, heightened self-awareness is critical to the 
researcher’s task of ensuring a “natural standpoint” (Dahlberg & Drew, 1997, p. 79) during 
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research. Gibson and Hanes (2003) reference the self-awareness aspect of meditation and 
research in stating, “the researcher must reflect on what is occurring” in order to maintain the 
scientific disposition that “concrete examples of the phenomena are coming forth from the 
interview (p. 192). Dahlberg and Drew (1997) convey a similar message of mindfulness and 
integrity in their work on openness, encounter, immediacy, uniqueness, and meaning within 
phenomenological research. These five concepts support the philosophical foundations of 
phenomenology by moving from theory to practice so the researcher can remain actively 
conscious of interactions with participants. 
In phenomenological research, interviewing relevant participants is the primary method 
of gathering data. Therefore, the concept of inter-subjectivity is significant to understanding the 
special role of the researcher (Patton, 2002). “In phenomenological research, inter-subjectivity is 
the act of researchers being with and developing a trusting relationship with interviewees as they 
describe their experience with the phenomenon being investigated” (Gibson & Hanes, 2003,  
p. 186).  
It must be noted that when a researcher seeks understanding, there are inherent biases that 
may find their way into the writing. As much as epoché and bracketing techniques are employed, 
“Ultimately, the interpretations of the researcher are likely to be emphasized more than the 
interpretations of those people studied” (Stake, 1995, p. 12). Particular to understanding the 
everyday embodiment of contemplative leadership, I did not assume to know the intimate details 
and experience of each participant. However, I did hold a deep-seated belief that there is a 
greater wisdom that often calls to us, revealing purpose and meaning, and was receptive to such 
influence on the direction and decisions in participant’s lives. I committed to execute 
phenomenological research with integrity that honors lived experience and was open to receiving 
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the story of each contemplative leader interviewed. I sought to suspend assumptions and 
remained in the “openness of phenomenological and narrative study approaches to simply seek 
the story” (Braud & Anderson, 1998, p. 176).  
Researcher as interviewer. Because of the personal nature and phenomenological spirit of 
the research question, the informal conversational interview (Patton, 1980) was the primary 
approach to research. Researcher becomes interviewer as a result of this methodological choice. 
The interview within phenomenological studies is “perhaps the most powerful means of 
attaining an in-depth understanding of another person’s experience” (Thompson, Locander, & 
Pollio, 1989, p. 138). As such the researcher is seen to hold primary responsibility in an informal 
conversational interview. It is the researcher’s job to create rapport and create a context from 
which participants are at ease with describing experiences in detail. Patton (1980) outlines the 
accountability of researcher as interviewer:  
The phenomenological interviewer must be able to interact easily with people in a variety 
of settings, generate rapid insights, formulate questions quickly and smoothly and guard 
against asking questions that impose interpretations on the situation by the structure of 
the questions. (p. 20) 
 
The effort to create a safe interview environment and accessible conversation between 
researcher and participant should not be interpreted as a lack of rigor or advanced planning.  
Preparation before the interview sessions of this study included literature review, viewing the 
Labor of Love project and meeting with the coordinator (described in more detail later in the 
chapter), preparing prompt questions, and personal contemplations on biases and assumptions 
related to the subject matter.  
Procedure and Analysis 
There are differences among qualitative researchers regarding the exact steps or 
procedures to be taken in phenomenological research. Though there is often a fundamental 
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philosophy shared amongst researchers, “debates abound when it comes to deciding how best to 
carry out this phenomenological research in practice” (Finlay, 2009, p. 6). 
Pieterson (2007) cites Stones who recommends “that the steps of phenomenological 
method should be viewed as a set of guidelines and not as a method per se” and concludes, “this 
means that a researcher should use his or her discretion when choosing these steps” (Pietersen, 
2007, p. 60). Although this procedure allows freedom, Giorgi (2002) advocates that 
phenomenological research is a “rigorous, systematic, and descriptive method for doing justice to 
human phenomena as they are lived and experienced” (Pietersen, 2007, p. 60). 
One example of variance in procedure that exists within the field can be found in the 
work of Blodgett-McDeavitt (1997). In the paper presented at the Annual Midwest Research-to-
Practice Conference, Blodgett-McDeavitt provides a simplified explanation of the 
phenomenological analysis process by using Moustakas’ presentation of four main steps listed as 
epoché, reduction, imaginative variation, and synthesis of composite textural and composite 
structural descriptions. Blodgett-McDeavitt’s recommendations are paraphrased below. 
1. Epoché: Every person has an awareness of a certain experience, which can cause bias 
in approaching it. This can be lowered by becoming aware of the notion, and then 
deliberately setting it aside, which is known as epoché. 
2. Phenomenological reduction entails doing away with overlaps in responses, and 
producing one rich, unified, flowing outcome with segments of the various participants 
included. 
3. Through horizonalizing, in which all statements are viewed as equal in value, and 
through the process of extracting a rich, unified, flowing text, a merge occurs between the 
conscious experiences from researcher and participants about the phenomenon. This is 
called, “imaginative variation,” as it entails a reflective exploration of different 
perspectives. 
4. Synthesis, finally, integrates the structural and textural descriptions into a statement, 
which clearly and meaningfully describes the essences of the phenomenon. 
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Pietersen provides another, even more simplified, or generalized perspective on 
procedure and analysis is summarized below: 
The general format of the phenomenological method may be summarized as follows 
(Polkinghorne, 1989): gathering a number of naïve descriptions from persons who are 
having or had the experience under investigation; analyzing the descriptions in order to 
grasp common elements that make the experience what it is; describing or giving a clear, 
accurate, and authentic account of the phenomenon so that it can be understood by other. 
(2007, p. 60) 
 
The framework for research analysis used in this study was primarily derived from 
Creswell (1998) and captured the essence of phenomenological study. Creswell suggests the 
researcher engage in the sequence that follows, which seems to provide more detail but is not 
dramatically different from previous examples cited.  
1. First understanding the possible ways people can experience the phenomenon, 
and then applying the concept of epoché, which entails bracketing own notions of the 
phenomenon and understanding it from the perspectives of the participants. 
2. Formulating research questions that encourage participants to describe their experience 
of the phenomenon in daily practices. 
3. Gathering data from participants who have experienced the phenomenon studied. 
4. Engaging in the general analysis steps as presented next. 
5. Dividing the original protocols into statements or horizonalization. 
6. Extracting clusters of meanings. 
7. Tying the meaning clusters together into a general description of the experience, which 
becomes the textural description of what was experienced and the structural description 
of how it was experienced. 
 
Creswell (1998) finalizes his suggested framework for analysis by asserting that readers 
of the phenomenological report, produced as a result of the steps above, will better understand 
the essence of the experience and recognize the unifying meaning and themes that emerge from 
reported experience. 
Reference has been made between the deep reflection of meditation practice and self-
awareness required when performing phenomenological research. It seemed relevant to extend 
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the relationship into the analysis portion of research. Spiegelberg (1960) articulates the sense of 
challenge that arises in meditation practice that is also found in the deep focus and presence 
required analyzing information within a phenomenological framework: 
Phenomenology begins in silence. Only he who has experienced genuine perplexity and 
frustration in the face of phenomena when trying to find the property description for them 
knows what phenomenological seeing really means. (p. 693) 
 
The fundamental goal of research analysis and phenomenological seeing is to determine essential 
patterns and emerging sub-themes from stories shared by participants toward the advancement of 
a contemplative leadership model. Following the steps referenced above through the inverted 
pyramid format aimed to synthesize information and categories of meaning into a rich and 
comprehensive description of what is being called forth in the contemplative leader. 
Participants  
Basic information about the five women who participated in the study will be presented 
in Table 3.1 that follows. A more thorough description of the women is shared in chapter IV.  
Table 3.1  
Participants 
Participant Occupation Organization Family Status Age 
Marie Endowment 
Accountant 
University of 
Vermont 
Divorced with 
grown children 
 
45-60 
Nari Kindergarten 
Teacher 
 
The School 
House 
Single  45-60 
Bess Independent 
Film Maker and 
Executive 
Director 
 
Kingdom 
County 
Productions 
Married with 
children 
45-60 
Annie Associate 
Executive 
Director and 
Clinical 
Spectrum 
Youth & 
Family Services 
Married with 
no children 
45-60 
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Director  
 
Karen Physician and 
Sole proprietor 
of home visit 
medical 
practice. 
At Home 
Physicians, 
PLLC 
Married with 
children. 
45-60 
 
Discussion of interview and data collection, participant consent, and purposeful sample 
for this study have been integrated into this section. The interview process, data recording and 
storage, as well as transcriptions have also been included. Table 3.2 is provided as a visual 
representation of the interviews, summarizing multiple aspects of the process.  
Early in the process, an introduction letter was sent to prospective participants. The 
letters were sent via the liaison of Vermont Works for Women for their honorees in order to 
respect privacy and not assume it acceptable to have the women’s contact information shared 
simply because of a shared respect for the mission of Vermont Works for Women. The 
introductory letter provided a general sense of purpose, explaining the interviews to better 
understand leadership within community-based settings and for dissertation research. In 
requesting time and energy for interviews, I clearly stated my desire to look into their direct 
experience and that data from interviews would speak for itself. It was requested within the letter 
that women interested in being interviewed for this study contact the researcher directly. A copy 
of the introduction letter is included as Appendix B in this paper. 
Interview as data collection. Phenomenological methodology makes use of the 
descriptive and reflexive interview as a method to obtain knowledge of phenomena. Researchers 
interested in phenomenology and lived experience, “collect people’s stories in order to study 
various aspects of the human experience and the primary way we gather stories is by 
interviewing people” (Jacob & Furgerson, 2012, p. 1).  
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The lifeworld of participants of this study was entered through a series of interviews.  As 
previously mentioned, the informal conversational interviews were conducted as they allowed 
for flexibility, individualization, and present moment awareness as questions “flow from the 
immediate context” (Patton, 1980, p. 199) of each interview. The informal conversation style 
enhanced comfort and ease in the participant’s story telling. Theoretical language was exchanged 
for more common word choices to ensure clarity of questions and ease of conversation with 
interviewees.  
Rubin and Rubin (2005) see qualitative interviews as extensions of ordinary 
conversations. “As in normal conversations, questions and answers follow each other in a logical 
fashion as people take turns talking. Researchers listen to each answer and determine the next 
question based on what was said” (p. 12). As suggested, the role as interviewer is not to “work 
out three or four questions in advance and ask them regardless of the answers given (Rubin & 
Rubin, 2005, p. 12).  
Though spontaneity and emergence is encouraged, interviews can be guided by prompt 
questions regarding experience and meaning of the subject matter as “the interviewer leads the 
subject towards certain themes, but not to certain opinions about these themes” (Kvale, 1996,  
p. 34) if deemed necessary. Prompt questions were prepared (Appendix A) to guide the 
conversation. However, in all of the first five interviews, the prompt questions were not utilized. 
The interviews found a natural flow and moved with ease from the onset. 
Researchers may use many different techniques, but at the heart of qualitative research is 
the desire to expose the human part of a story. In her book, The art of storytelling, Mellon 
(1998) states, “Because there is a natural storytelling urge and ability in all human beings, 
even just a little nurturing of this impulse can bring about astonishing and delightful 
results” (p. 174). (Jacob & Furgerson, 2012, p. 1) 
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Because rapport and safety were established within the first interview sessions, no prompts were 
prepared or utilized for the second or third interviews. 
Data for the study was gathered in interview sessions that followed an inverted pyramid 
format, where the number of participants reduced with each successive round and the depth of 
interview increased with the remaining participants. This format invited the researcher to review 
interview transcriptions at each level and determine most appropriate individuals with whom to 
explore themes in greater depth. It also respected the time and energy of participants by not 
having individuals engage in second and third interviews if their data was not of benefit to the 
research. Details regarding the determination of interview progression within the inverted 
pyramid structure are outlined in the following sections. 
For all of the participants, the first interview introduced the idea of the study, the 
interview process, and reviewed the consent form that had been emailed in advance of the 
session. Initial conversations on contemplative leadership naturally emerged during the first 
session, so transcript review and selecting participants for the second interview was possible. 
With each consecutive session, the interview conversation focused more strictly on collecting in-
depth data pertaining to the research question and lived experience of everyday contemplative 
leadership. The less structured interviewing method utilized in all sessions represented well the 
researcher’s personal style and served as:  
(1) a means for exploring and gathering experiential narrative material that may serve as 
a resources for developing richer and deeper understanding of a human phenomenon, and 
(2) a vehicle to develop a conversational relation with a partner (interviewee) about the 
meaning of an experience. (van Manen, 1997, p. 66) 
 
The Subject-Object Interview. Many adult developmentalists focus on 
perspective-taking and a person’s capacity for making sense of complexity, ambiguity, and 
paradox. Development theory is intended to provide a practical framework for understanding the 
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complex worlds many adults inhabit. Theories like Kegan (1982) and Kegan and Lahey’s (2009) 
show that coping well with the demands of modern life is not just related to any particular set of 
skills,  
It is also related to the way individuals make meaning about the world. These ways of 
making meaning of the world aren’t inborn, but are developed over time as we increase 
our capacity to take perspectives, view authority in new ways, and see shades of grey 
where we once saw only black and white. (Berger, 2010, p. 4)  
 
The Subject-Object Interview is an assessment tool developed by the Subject-Object 
Research Group, of which Kegan and Lahey are members (Kegan & Lahey, 2009, p. 23). The 
tool measures the complexity of one’s mindset. “Greater complexity means being able to look at 
more (take more as object)” (Kegan & Lahey, 2009, p. 22). Considering that participants of this 
study will be interviewed because of attaining advanced levels of being and leading, one might 
wonder why the Subject-Object Interview (SOI) is not being used to collect data. Arguably, 
some of the conceptual notions behind SOI are relevant to the exploration of contemplative 
leaders. For example, phenomenological perspective and the SOI share a fundamental goal of 
capturing the lived experience of the one interviewed. “During the SOI, the interviewer attempts 
as much as possible to get inside the participant’s own experience of the world, particularly her 
characteristic ways of understanding the world and organizing her experience” (Berger, 2010,  
p. 7). However, the intentional script and interview technique of the SOI would interrupt the 
natural flow of information that might emerge in the conversation-based interview model.  
In reviewing Berger’s critique of the SOI, two other deterrents from using the SOI 
became evident. First has to do with the protocol for the interviewer to be highly trained, which 
can be time and cost prohibitive.  
The SOI is very expensive to use. It requires a highly-trained interviewer to collect the 
data, a highly-trained scorer to make sense of a transcription of the interview, and, in 
those cases where someone is going to get feedback, a highly-trained coach and 
 
 
120 
 
developmentalist to interpret the data. This training begins with a 3-day workshop and 
continues for some people six months or more. The path towards being a reliable 
interviewer and scorer is fascinating but also enormously difficult and makes sense of 
what is going on for him. (2010, p. 21) 
 
The second reason for not utilizing the SOI is its rootedness in being a verbal measure. 
To explore the lived experience of participants in this study, it is necessary that the full 
conversation (inclusive of body language, gestures, voice intonation) be considered during the 
interview session. The SOI uses a third party person to score the interview. This person has no 
access to the full expression of the participant. “This means that the SOI ignores a variety of 
important meaning cues in its reliance on the spoken word” (Berger, 2010, p. 21). For this study, 
it was decided that the one who interviews will also transcribe the data collected. 
Consent. Through email communication, seven women showed interest in being 
interviewed for this study. Due to scheduling conflicts and travel, the first round of interviews 
were set up with five women, which matched with the number of participants originally 
proposed for the study. Each woman selected the medium and location for her interview.  
The researcher interpreted approval for participating in the study and scheduling the first 
interview appointment as initial consent for research. Once participants expressed their support 
in the study, a time and location for interviewing was determined, and interviews were executed. 
An ethical application and consent form was submitted to the Internal Review Board (IRB) of 
Antioch University. Approval was received before interviews began. All five participants were 
sent the consent form via email prior to the first interview. A copy of the consent form is 
attached as Appendix C. The form and general outline of the study were reviewed during the first 
session, regardless of location. Each participant gave oral consent and also returned signed 
copies of the form via mail to the researcher for proof of consent. 
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Interviewees were notified during the initial contact and via the consent form that 
participation in the study was voluntary, without compensation, and contained the option to use a 
pseudonym to protect anonymity, if preferred. It will also be made clear that the interviewee had 
the right to discontinue participation from the study at any time and without negative 
repercussions. In the event withdraw did occur, a new participant would have been selected 
following the outlined in the Purposeful sampling and criteria section of this chapter. This event 
did not occur. All interested participants engaged for the full extent of the study. 
Interview setting. Particular to research setting, recommendations to gather data on 
someone’s “home ground” (Stake, 1995, p. 57) and meet at a location deemed safe and 
comfortable by each participant for interviews were followed.  Along with supporting issues of 
safety and privacy, meeting in a “home ground” location allowed the researcher to “get 
acquainted with the people, the spaces… of the case” (Stake, 1995, p. 59). Shared experience, 
philosophy, and relatedness of subject matter provided an opening to a deeper space of comfort 
between researcher and participant. However, the researcher remained mindful not to project 
personal experience onto any participant’s story. Intentionality setting the interview in a location 
selected by the participant served to reduce any such risk. 
Moving from first to second interview.  An unexpected criterion emerged regarding the 
selection process for a second interview. Determination was based on participants self-selecting 
their level of engagement. For example, at the end of Bess’s first interview (by phone) she 
requested to meet face to face and continue the conversation. When asked if she meant she 
would like to move onto the second interview she replied, “Well, yes, I guess that is what I am 
saying. This conversation is helping me to see some aspects of myself I had not yet considered.” 
Annie’s process was similar. The first interview ended with, “When should we schedule a second 
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meeting?” I asked, “Annie, do you want a second interview” “Yes,” she replied, “I have always 
known myself to be a leader, but now I am seeing new aspects of leadership. I want to talk this 
out more.” The conversation with Karen was cut short because of a work crisis. Moving onto a 
second interview with her seemed like a natural progression because of the incomplete first 
session. After requesting we speak again, Karen shared, “I was going to ask if I could continue, 
but didn’t know if that was allowed. I would love to keep investigating my experience of 
leadership with you.” 
Marie and Nari would have made excellent candidates for a second interview. Each 
discussed traits associated with level II being and contemplative leading. Both women were clear 
that current work projects and commitments made it a challenge to find extra time to meet. They 
preferred to wrap up the study after speaking one time. The natural emergence process for the 
three women to participate in the second interview sessions provided a smooth entrance into a 
deeper layer of conversation and investigation into the phenomenon at hand.  
Moving from second to third interview. All three women from the second round of 
interviews expressed traits associated with level II being and contemplative leadership. These 
findings will be discussed in greater depth in chapters IV and V.  
The decision to select two women to interview for a third time came about from 
consideration of the benefit that engagement in the study would bring to the participant. Such 
benefit refers to the ethical stance taken in research with human subjects. As stated in the ethical 
application submitted to the Internal Review Board (IRB), “The risk of exposure will be limited 
by conducting interviews in the private setting of the participant’s choice. No unforeseeable risks 
of harm resulting from the study are identified.” This statement addresses the first ethical 
principle stated in the Belmont Report, which governs research protocol regarding the protection 
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of human subjects. It is the second ethical aspect of securing the subject’s well-being that relates 
to benefit and was used in selection of two women for the third interview in this study. Below is 
a brief explanation of beneficence and ethical research: 
The Belmont Report states “persons are treated in an ethical manner not only by 
respecting their decisions and protecting them from harm, but also by making efforts to 
secure their well-being.” Securing a research subject’s well-being falls under the 
principle of beneficence. Beneficence, as described in the Belmont Report, obligates the 
investigator to follow two general rules. The first is to “do no harm,” and the second is to 
“maximize possible benefits and minimize possible harms.” 
 
The second general rule of beneficence obligates investigators to design their protocols so 
as to maximize the probability and magnitude of benefits to individual research subjects 
as well as to society. It further requires investigators to minimize the probability and 
magnitude of injury to individual research subjects. It is during the process of informed 
consent that the risks of participation in research are disclosed and that a promise to 
pursue the individual or collective benefits is made with each potential subject. 
Investigators pledge to promote good, by creating new knowledge or providing some 
benefit to subjects. (Yale, 2006) 
 
Annie and Karen expressed a deep interest in sharing their story with the hope of 
inspiring others to listen for what “calls their heart to action” as Karen described it. Both women 
wanted to dig deeper into their own experience of leadership in order to enhance their 
understanding of what it means to have leadership be an expression of being along one’s path 
toward wholeness. The gain from interviewing Annie and Karen was mutual, serving their 
individual meaning making while also serving the researcher’s understanding of the 
phenomenon.  
 Interview recording. The interviews were intended to be video recorded for 
visual and audio reliability as a qualitative procedure. For the first round of interviews, four of 
the five participants selected the phone as the setting for the first interview; therefore video 
recording was not possible. Audio recordings were made with their permission. The one 
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participant who was able to meet face to face for her first interview requested no video 
recording. Even the audio recorder on my phone was too conspicuous for her comfort level. She 
requested handwritten notes be taken as she frequents the restaurant where we met several times 
per week and knows many patrons and wait staff.  
The second round of interviews did not include video recording. All three women of 
round two were interviewed face to face, but only two interviews were audio recorded. 
Interviewing Bess at a local restaurant presented the same challenges as experienced during 
Marie’s first interview. Handwritten notes were taken during her session. 
Two women participated in the third round of interviews. Annie called in from her office 
and Karen was interviewed at her office.  Audio recording captured both sessions. Audio 
recordings, the transcriptions of handwritten notes, and digital copy were stored on a computer 
with back up files for protection. The actual handwritten notes were secured in a file within the 
researcher’s office. Email correspondence for reviewing transcriptions was placed into a separate 
file on the researcher’s computer.  
Transcriptions. Once interviews were complete, the researcher prepared transcripts and 
emailed copies to the respective interviewee for review and confirmation of accuracy. The 
participants that continued on within the inverted pyramid structure had multiple transcriptions 
reviewed for interview accuracy. Approval was received for each session prior to moving onto 
the next interview. In all cases the notes were approved. Creswell (1998) refers to this validation 
strategy as “member checks”, and explains that this technique is considered to be “the most 
critical technique for establishing credibility” (pp. 202-203). A brief summary of all the 
interview medium, location, recording process, duration, and transcriptions is included in Table 
3.2 that follows. The inverted pyramid approach to interviewing participants is arranged 
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horizontally, visually representing the depth of interviews from left to right. Marie and Nari were 
interviewed one time, Bess was interviewed twice, and Annie and Karen were interviewed three 
times each.  
Table 3.2  
Interview Summary 
Participant Marie Nari Bess Annie Karen 
1st Interview 
Medium and 
Location 
Face to face 
At college 
campus 
restaurant 
Phone 
At her home 
Phone 
At her home 
Phone 
At her office 
Phone 
At her home 
Duration 90 minutes 90 minutes 45 minutes 60 minutes 35 minutes 
Interview 
recording 
Handwritten 
notes 
Audio 
recording 
Audio 
recording 
Audio 
recording 
Audio 
recording 
Transcription Approved Approved Approved Approved Approved 
 
2nd Interview Not 
requested 
Not 
requested 
Requested Requested Requested 
2nd Interview 
Medium and 
Location 
NA NA Face to face 
Local 
restaurant 
Face to face 
Office 
Face to face 
Office 
Duration NA NA 60 minutes 45 minutes 60 minutes 
Interviewing 
Recording 
NA NA Handwritten 
notes 
Audio 
recording 
Audio 
recording 
Transcription NA NA Approved Approved Approved 
 
3rd Interview NA NA NA Requested Requested 
3rd Interview 
Medium and 
Location 
NA NA NA Phone 
At her office 
Face to face 
Office 
Duration NA NA NA 45 minutes 45 minutes 
Interview 
Recording 
NA NA NA Audio 
recording 
Audio 
recording 
Transcription NA NA NA Approved Approved 
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Purposeful sampling and criteria.  Goulding (2005) describes the phenomenological 
process as experiences that interrelate coherently and meaningfully and are based of a basic 
assumption that a person’s life is a socially constructed totality (p. 301). Reviewing the data 
gathering process in a phenomenological study, Goulding underscores that the phenomenological 
researcher relies on the views and experiences of participants to the study as legitimate data, 
which indicates that participants’ views are considered factual. Goulding elaborates that 
participants in this study should only be selected if they have lived the experience under study. 
Sampling for a phenomenological study is therefore purposive and prescribed from the start.  
Groenewald (2004) concurs with Goulding (2005) about the necessity of purposive 
sampling in qualitative study, and points out that trustworthiness of participants is therefore 
crucial. Creswell (1998) also supports the notions about purposive sampling and even phrases it 
as a key decision point in the study. He therefore advises researchers conducting qualitative 
studies to have clear criteria in mind and to provide rationales for their decisions. The purposive 
sampling strategy that Creswell recommends for phenomenology is a criterion sampling in which 
all individuals interviewed must have experienced the phenomenon.  
According to Patton (1990), “The logic of criterion sampling is to review and study cases 
that meet some predetermined criterion of importance. This approach is common in quality 
assurance efforts” (p. 176). This selection strategy encourages the researcher to handpick 
subjects by using set criteria that correspond to the researcher’s need for specific information.  
On basis of the above, the researcher in this study set the general criterion for this study 
to be the direct experience of contemplative leadership within a community-based setting. As an 
advocate for the feminine voice, a second tier criteria for the purposeful sample addresses the 
issue of diversity and interviewing only females who embody a spiritual level of being in the 
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world through calling, compassion, and care for others. These women are all residents of 
Vermont, the state of residence for the researcher. For purposes of greater transferability, it is 
recognized that future research will need to expand the selection pool of participants, by gender, 
location, and other criteria. 
Specific criteria formulated for selection in this study are outlined below: 
1. The participant is one of the twenty-eight women selected for the Labor of Love 
project sponsored as a by the organization, Vermont Works for Women (VWW).  
2. The participant self-reports a sense of calling as motivation for the work/services 
she provides within the community. 
3. The participant self-reports experiences of compassion when she provides 
work/service within the community. 
4. The participant prioritizes care for others while she works/serves within the 
community. 
5. The participant agrees with the terms of the official consent form. 
6. The participant is willing to allocate uninterrupted time to share thoughts on the 
phenomena, either in person, over the telephone, or by electronic communication, 
and will be ready to provide clarification, if needed at a later stage. 
 
As indicated, before, the data was obtained through in-depth interviews with the selected 
subjects after contacting them by email, and agreeing upon a time, date, and place for 
uninterrupted interview session. It is important to note that the criteria were assessed after each 
round of interview was complete and transcripts reviewed for confirmation to continue 
participation in the study. 
Participants and the Labor of Love project. A primary criterion for the purposeful 
sample for phenomenological research was affiliation with the Labor of Love project sponsored 
by Vermont Works for Women (VWW), in honor of their 25th year of service in Vermont. The 
mission of VWW is to help women and girls recognize their potential and explore, pursue and 
excel in work that leads to economic independence. Hyperlink 1 that follows is a video 
representation of Vermont Works for Women that provides an overview of the organization’s 
purpose and mission. Theirs is not a mission specific to contemplative leadership. However the 
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intentional selection process to celebrate work of Vermont women that is transformative, 
engages passion, and connects to others and community through the Labor of Love project 
(http://www.vtworksforwomen.org/laboroflove/) makes clear why this affiliation was 
incorporated into the participant selection criteria of this study. 
Hyperlink 1 
http://www.youtube.com/watch?v=cEq07wTHfk0&feature=player_embedded   
Overview of Labor of Love selection. A brief overview of the VWW process is 
included. Relying upon the thorough selection process of the VWW panel is intended to provide 
appropriate distance for including affiliation with the project as a criterion for selection of 
research participants in this study. 
A six-member team of VWW constituents formed in 2011 in preparation of the 25th 
anniversary the following year. The team put out a call for nominees to be considered for the 
Labor of Love project in e-newletters, the local paper, and email correspondence across Vermont 
in January 2012. The team was comprised of two administrative staff members, a current Board 
member, alumni of one of the women’s programs, and an older woman who had previously 
shown support to VWW.  All members of the review team were invested in marking the 25th 
anniversary. The range of members ranged in age from young twenties to eighty years old. The 
work involved in all stages of the selection process was on a volunteer basis, except the two staff 
members. They received normal salary as compensation for their time.  
Within six weeks of the call, the team had four meetings to review one hundred and fifty-
eight nomination letters received. Their goal was to determine twenty-five final honorees to 
match twenty-five years of service. In speaking with the lead coordinator of the selection 
process, the team was literally unable to select only twenty-five women. Even with an extra day 
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of review added to the schedule, the team opted for twenty-eight women to represent a vibrant 
future of women who lead with love. 
Sample size. This study sought participants who are considered contemplative leaders 
and met the criteria previously outlined. The sample size began with five and was reduced to 
three participants for round two and further reduced to two participants for the final in-depth 
interview. Following the inverted pyramid format allowed a natural and more reflective process 
to guide determination of the most descriptive and beneficial sample size for this study. 
According to Patton (1990) the in depth focus of “relatively small samples, even single cases  
(n = 1)” (p. 169) allows for information-rich cases that can translate to participants of 
phenomenological study. Further rationale for the selection of a small sample size is articulated 
in Patton’s earlier work:  
The breath versus depth trade-off is applicable not only in comparing quantitative and 
qualitative methods; the same trade-off applies with qualitative methods… we can look at 
a narrow range of experience for a large number of people or a broad range of experience 
for a smaller number of people. (1980, p. 98) 
 
The sample size chosen for this study was based on the nature of the research question and the 
in-depth manner in which it was explored. 
 Storing data. The audio-recorded interview material was stored on a computer 
with backup files. All handwritten notes were taken during the interview sessions when 
recording was not an option. The textual information obtained from the interviews between 
researcher and participant was typed and stored in its entirety in a computer with backup files. 
The entire text was stored per participant, after which the information was analyzed.   
Reliability and Validity  
In Mindful inquiry in social research (1998), Bentz and Shapiro point out that assessing 
validity may shift as our ways of knowing in the West change. The authors refer to this as “an 
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epistemological crisis of the West”.   
For a society that defines itself as based on knowledge, an epistemological crisis—that is, 
a crisis about legitimacy and validity of knowledge—is a serious matter. (p. 2) 
 
What really is the shift that is causing crisis? Arguably, the shift is predicated on changes to the 
deeply embedded belief that knowledge is only built upon objective truth. The search for truth 
has not gone away. However, the restricted worldview of positivist knowledge no longer holds 
dominion. Feminism, systems thinking, advanced technology, art appreciation, and more are 
factors contributing to a shift out of mechanistic thinking and into new ways of seeing and 
thinking that can no longer be oppressed. Morgan (2007) confirms the recent paradigm shift by 
stating, “It is easy to claim that one of if not the biggest shift within social science research from 
1980 through 2000 was the renewed attention to qualitative research” (p. 54). Similar is Cole’s 
argument that research has traditionally been disembodied. “Scholars need to think differently 
about research to better represent the complexities of the whole human condition and people’s 
experiences” (Cole, 2012). 
The shift toward a postmodern discourse is marked by “a break with the main tradition of 
modern philosophy and social theory since the seventeenth century” (Bentz & Shapiro, 1998,  
p. 24). Stake (1995) advocates for the shift in valid interpretation by suggesting “Subjectivity is 
not seen as a failing, needing to be eliminated, but as an essential element of understanding”  
(p. 45). 
Creswell (1998) considers viewing verification to be a distinct strength of qualitative 
research, because the investment in time spent in the field, the elaborate (“thick”) description 
produced, and the closeness developed with participants all add to the value of the study. 
Creswell explains “thick description” as follows: “the narrative presents detail, context, emotion, 
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and the webs of social relationships… [and] evokes emotionality and self-feelings. The voices, 
feelings, actions, and meanings of interacting individuals are heard” (p. 184).  
Since this study was conducted by a researcher involving significant time devoted to 
participants who shared their perspectives about the expression of leading from the spiritual level 
of being and the effects on others within the community-based setting, the data obtained through 
this process supported the verification of this study.  
Creswell (1998) mentions a number of techniques to increase research reliability. For this 
study the following techniques were implemented as additional verification tools: 
 1. Peer review or debriefing, which provides an external check of the research process. 
The review in this case will take place by dissertation committee members. This action 
serves in the same spirit as interrater reliability in quantitative research. The purpose of 
review in this manner is to keep the researcher honest by asking challenging questions 
about methods, meanings and interpretations, while at the same time also serving as a 
sounding board for the researcher’s feelings.  
2. Member checks. The researcher solicits participants’ views of the credibility of the 
findings and interpretations. As mentioned earlier, this technique is considered to be the 
most critical technique for establishing credibility. It involves the inclusion of the 
participant in verifying that the data is accurate and credible. All participants will approve 
the contents of transcribed data. 
3. Rich, thick description. The researchers described in detail the participants and/or 
settings under study, which enables the reader to make decisions regarding 
transferability. The researcher thus enables the reader to transfer information to other 
settings and to determine whether the findings can be transferred due to similar 
characteristics. 
 
Creswell (1998) stresses that phenomenologists view verification and standards as largely 
related to the researcher’s interpretation. He also states that establishing a solid perspective of 
matters starts with the researcher’s perception, which, in this study, was considered the 
procedural preference as well. In the presentation of findings, included in Chapter IV, the results 
of the data analysis, described in this chapter, will be presented in detail. 
Conclusion to Phenomenology as Research Method 
The world of ordinary, everyday experience is fundamental to phenomenological 
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research and intimately aligns with the path of inquiry that was followed for this study. As 
preciously stated within Chapter II, much research pertaining to spiritual matters in leadership 
occur within the workplace. Mine was not commentary against situating research in this way. I 
am more interested in a study of embodied consciousness and experience that is rooted in 
community and based on the ordinary. Phenomenology uses the everyday lifeworld not to reduce 
experience to individual parts but to understand the wholeness of human experience in the 
context of human relationships (Merleau-Ponty, 1962).  
Research situated on the ground level-with individual and community-provides 
accessibility to knowledge construction that ultimately creates an epistemological equality. 
When we contemplate for whom research is conducted, the relevance of taking information from 
scientific inquiry beyond the academy comes into focus. If knowledge is power, than the gesture 
of sharing research honors that knowledge counts at every level and within every being. 
The methodological implication of a phenomenological focus on lived experience is that 
an individual’s interpretation of an experience is an essential part of the experience itself (Patton, 
1990). To conclude discussion of qualitative research as a legitimate and good fit for 
participation in the lifeworld as a phenomenologist, the summary statement provided by Bogdan 
and Taylor (1975) is shared:  
The phenomenologist views human behavior – what people say and do – as a product of 
how people interpret their world. The task of the phenomenologist, and for us, the 
qualitative methodologists, is to capture this process of interpretation… in order to grasp 
the meanings of a person’s behavior, the phenomenologist attempts to see things from 
that person’s point of view. (p. 14) 
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Chapter IV: Research Results-Unpacking Themes 
“The way to do is to be” ~Lao-Tzu 
Introduction 
 
 The purpose of this study has been to enter the lifeworld of contemplative leaders 
and inquire into their everyday embodied experience through phenomenological research. 
Through a series of in-depth interviews with five female leaders serving within community-
based settings, thick and rich data emerged in pursuit of building a conceptual model of 
Contemplative Leadership. The interview protocol was conversation based and gently framed 
through the following research question, “What is called into being for the contemplative 
leader?” The inquiry addressed two sub-questions that serve to enhance understanding of the 
phenomenon of contemplative leadership:  
a. What are the lived experiences encountered by contemplative leaders along a path toward 
wholeness?  
b. What are the essential themes that emerge from narratives shared by the female 
contemplative leaders within their respective community-based setting? 
This study adhered to phenomenological design, which is considered a qualitative technique 
because it does not focus on a particular problem to solve or large numbers of feedback, but 
rather on a relatively small number of in-depth interviews for data collection. Creswell (1998) 
clarifies that qualitative research seeks to obtain understanding about a social or human dilemma, 
based on a specific methodological tradition, and underscores that, in this type of study, the 
researcher serves as the main instrument. The researcher builds a comprehensive and holistic 
picture; analyzes words and statements and their multiple interpretations; reports detailed views 
of analysis and meaning units from study participants, and conducts the study in a comfortable 
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setting. Creswell further explains that the structure of a phenomenological study, having a few 
participants deliver many variables, starkly contrasts the quantitative tradition, in which there are 
usually few variables and many cases. A phenomenological research methodology was 
determined to be a good fit between the research questions as well as the researcher and study. 
To most effectively explore the data gathered from this study, this chapter is presented in 
four sections. First, a simplified demographic overview and introduction to the participants is 
provided. Secondly, the research framework and data analysis of this study is established. 
Building upon this base, the third section unpacks data and examines expected findings in a 
combination of paraphrases and verbatim statements. The fourth section continues to unpack the 
data and presents extended findings and themes from the data. Chapter IV concludes with a 
summary of findings that emerged while pursuing the essence of the phenomenon under 
investigation. 
Demographic Overview 
Demographic information. As discussed in chapter III, all participants of the study were 
selected from the list of women honored by Vermont Works for Women (VWW) for the Labor 
of Love project. The Executive Director of VWW provides a clear link between the purpose of 
their project and use of their selection process as the first criterion for determining participants 
for this study. Bluemle’s words were shared at the VWW 25th anniversary celebration when the 
exhibit originally opened. “One way in which we are marking our anniversary is by celebrating 
individual women who are passionate about their work and are changing lives, whether as a dairy 
farmer, law enforcement professional or educator.” She continues, 
At its best, work connects us to our communities and to colleagues who open our eyes 
and affirm our efforts.  It gives us a sense of purpose. It engages our passion, our 
intelligence, and our talent.  Learning about working women's tenacity, courage, and 
creativity throughout the state has been a tremendous source of inspiration. Knowing and 
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sharing these stories will offer role models for everyone. (Vermont Works for Women. 
Celebrating 25 years of Vermont Works for Woman) 
 
 The reader is reminded that chapter III provides a detailed outline of the process 
VWW underwent in selecting the finalists for their Labor of Love project and the specific criteria 
outlined for selection in this study.  
The participants interviewed for this study are all women. They range in age from their 
late 40’s to late 50’s. Four of the women identify as Caucasian and one as African-American. All 
were born in the United States of America and currently reside in Vermont. None of the 
participants are disabled or experience challenges due to physical, emotional, or cognitive 
limitations. All of the women are currently employed. One woman is divorced with children, one 
is married without children and two are married with children, one is currently single. All 
participants have received degrees from institutions of higher education, ranging from a 
bachelors degree to a masters degree. All of the participants have been selected as an honoree 
from the Vermont Works for Women Labor of Love project. 
Meet the Women 
 The women all consented to having their actual names used in the study. 
Pseudonyms were not considered to be necessary because of their affiliation with the Labor of 
Love project. Their actual names and photos have been included in the exhibit, as it has traveled 
throughout the state. However, it was decided that only first names would be used so personal 
identification was not overtly blatant. The introductory information that follows is sourced from 
nomination letters, application information, and exhibit material from the Labor of Love project 
and information obtained during the first interview sessions of the study.  
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Marie 
Marie is from Essex Junction, Vermont. She serves as an Endowment Accountant at the 
University of Vermont.  Her journey from welfare mom to accountant for a $300 million 
endowment is truly inspirational. Her nominator for Labor of Love wrote,  
She attended college part time so she could prepare for a better life and still concentrate 
on raising three children in a stable and loving home. Although she was on welfare, she 
refused to let herself or her children consider themselves poor; they were rich in 
relationships—both family and friends. Today she encourages other single mothers, 
mentors college students, is active in her church and passes on her life-skills in multiple 
settings. 
 
Marie shared advice that she gives to women about planning for the future.  
Work up a plan. It might not always go exactly the way you planned.  The road might not 
go straight, might have some turns, you might have some valleys or some mountains to 
climb. See if your skills are fitting that way, if your passion is going that way. Just be 
open to change. You may want to take a completely different direction; it’s really okay. If 
you get halfway through college and you say ‘wow, I really don’t want to do this at all,’ 
it’s really okay to find something that is going to be better for your life in the long run. 
 
Nari 
Nari is from Winooski, Vermont. She is in her 30th year as a teacher at The Schoolhouse, 
a private, non-profit elementary school.  One portrayal of Nari from her nomination letter stated,  
Nari brings with her a depth of experience that few in Vermont can claim.  The daughter 
of a reverend and the head librarian at Tuskegee Institute during the life and times of Dr. 
Martin Luther King, Jr., Nari deserves recognition for the way she demands justice in the 
fairest way possible. The way she teaches charges her with great love and equanimity, 
and for her graciousness through the many years of melt-downs and other challenges that 
she has finessed. 
 
Nari told of her leadership in the classroom,  
I teach where each kid is working independently at his or her own level.  I have kids that 
don’t yet know their letters and kids reading on a third grade level.  I like being the kids’ 
first official teacher.  I start them out really having fun and viewing school as something 
really positive and exciting!  That’s what keeps me here.  
 
 
 
137 
 
Even though I am a kindergarten teacher, I get to do current events with older kids in the 
school.  One of the things I drill into them is the importance of using their voice and 
voting.  I love it when kids come back to me and say, ‘Nari, I registered to vote!’ I tell 
them that they are going to be the ones that are making the world better. 
 
Bess 
Bess is from Barnet, Vermont. She is recognized as one of Vermont's leading filmmakers 
and creative artists. She is the Executive Director of Kingdom County Productions, a non-profit 
media arts organization. For more than 20 years, Bess has produced documentaries, feature 
films, and theatrical work that explore and illuminate the fabric, landscape, and culture of 
Vermont. She has produced a touring theatrical production called The Voices Project about teen 
bullying as well as the film Shout it Out about the same subject; Here Today, a documentary film 
about heroin abuse in Vermont; Ask Us Who We Are about foster care in Vermont, as well as 
many other important and award-winning works.  
Bess expressed her work as advocacy for individuals who have no voice in our 
mainstream world. Her deep appreciation for their inner strength is apparent:  
There is an incredible sense of courage the people I work with have.  These people have 
gone through the hard stuff and are still going on with their lives, and some of them have 
gone on to do incredible things with their lives.  The resiliency that you hear and see in 
these people’s lives is completely inspiring.  It’s really incredible to witness.”  Her advice 
to other women is,  “If you get an inkling of something that is turning you on—go with 
it!  Pursue it.  It may change at some point, but if you are pursuing something that you 
love and you are passionate about, you’re not going to regret the experience. 
 
Annie 
Annie is from Waterbury, Vermont.  She is presently employed at Spectrum Youth & 
Family Service in the dual role of Associate Executive Director and Clinical Director.  As such, 
she oversees all of the programs at Spectrum, including the mental health/substance abuse-
counseling unit; the substance abuse prevention program in schools; the drop-in center for 
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homeless and at-risk teens; the residences for homeless and foster youth; and the domestic 
violence intervention and prevention programs. 
Annie spoke about the harsh realities of her work,   
I’ve had clients who have been murdered.  I’ve had clients who have overdosed.  I’ve had 
clients who I lost to prostitution rings in New York City and human trafficking.  
Sometimes it doesn’t end up well.  I learned over time to not do my job hoping for praise 
or hoping for a good result.  I’m grateful when that happens, but I am more grateful for 
the person who is getting that result.  It’s not about me.  I often get letters from parents or 
calls after years, or even better, some families I have had in my life for 15 years, from my 
first year of being a counselor.  
 
Karen 
Karen lives in Burlington, Vermont. She is the founder and sole physician of At Home 
Physicians, PLLC, a home visit practice. She developed this practice because of her desire to 
spend more time with her patients. She sees all her patients, from birth to end of life, in their 
homes and in nursing homes, throughout Chittenden County.  She was nominated by one of her 
patients, who said of her work: “I am grateful for the logistical ease we experience because Dr. 
Karen comes to us.  Mother has dementia, and I take comfort in Dr. Karen’s kind, gentle manner 
as she interacts with Mother.  She questions, listens and evaluates with patience, warmth and 
genuine concern.” 
Karen openly shared her passion for compassionate care.  
I love the interaction with people; I am fascinated with how the body works; how to 
prevent disease, and not just how to treat disease.  The population is getting older and 
older.  We are keeping people alive longer.  I get to know people better in their own 
environments to better take care of them.  I take care of them just like I would in a regular 
doctor’s office, but just in their homes. 
 
Data Analysis and Themes 
Data analysis. The framework for research analysis set forth by Creswell (1998) was 
used in this study. His process suggests the researcher engage in a multi-stage sequence, which 
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has been presented in chapter III. For purposes of data analysis in this study, a discussion on how 
the steps were enacted is outlined below. 
Creswell (1998) makes note of first understanding the possible ways people can 
experience the phenomenon being investigated. The concept of epoché was introduced in chapter 
III. Application of the concept and the researcher’s experience of bracketing will be delivered as 
reflective commentary in chapter VI. 
Encouraging participants to describe their experience of the phenomenon in daily 
practices began with a deep immersion into the data gathered through interviews. Developing a 
high level of familiarity with the data fostered the next step of the study, the discovery of themes 
or meaning units and horizontalization. 
Moustakas (1994) tells us that each horizon as it comes into our conscious experience is 
the grounding or condition of the phenomenon that gives it a distinctive character (p. 95). 
Researchers consider each of the horizons and the textural qualities that enable us to understand 
an experience. When we horizontalize, each phenomenon has equal value as we seek to disclose 
its nature and essence (pp. 95-96). The horizon of experience, in Husserl’s formulation, is 
explained by the way in which another person (Other) can perceive the same object but from a 
different angle. Husserl called this act of perceiving appresentation, which “involves the 
perception of the other side of any object which is not directly presented to the consciousness” 
(Tripathy, 1992, p. 4). Appresentation, in turn, is based on apperception “an analogizing transfer 
of an original sense to a new instance” (Brown, 2002, p. 26). Appresentation and apperception 
are not central terms in this study. However, they may shed light on the experience of 
contemplative leadership because they suggest complexity at the heart of each participant’s 
experience of what is being called forth within herself and what is happening within her 
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respective leadership setting. These terms are Husserlian examples of how individuals actively 
attend to the awareness of intersubjectively shared space. This act can contribute to constructing 
an understanding of how contemplative leadership and related experiences are recalled a 
posteriori. 
The meaning units, supported through verbatim statements by participants were analyzed, 
synthesized, and condensed, allowing the essential of the experience to emerge. Creswell (1998) 
states that a thorough exploration of the data reveals structured patterns of meaning. The patterns 
expressed in this study created the thematic context from which the essence of the leadership 
experience, as reported by participants, is understood. Tying the meaning clusters together into a 
general description of the experience provided textural description of what was experienced and 
structural description of everyday embodied contemplative leadership.   
Reporting of Data 
In this section, representative data gleaned from the interviews is presented, underscoring 
the texture and meaning elicited from the conversations. All questions asked were intentionally 
open-ended and broad, thus allowing for a wide range of responses and a natural rhythm to be 
established between researcher and participant. The flow of conversation was used to draw out 
data regarding the lived experience of contemplative leadership. As previously mentioned, the 
prompt questions that were prepared in advance were not utilized in the interview sessions.  
During the interview process questions were followed up with discussion stimulating 
statements, such as, “can you please say more about that?” to broaden the depth of information 
provided. For example, Nari spoke of leading her students as a core aspect of her being. I 
followed up by asking, “Am I hearing you make a connection between your inner and outer 
worlds? Can you say more about that?” Another example comes from Annie, who was very clear 
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about her leadership, calling it “an earned position that others bestow upon you.” She stated her 
leadership philosophy as, “You have to lead well through consistent behavior, methodology, and 
results. When you do, you earn trust.” When I asked her to go a little deeper and add texture to 
her definition, she shared a portion of an email she recently received from a staff member, 
“Annie, it amazes me that day in and day out, with your hectic schedule, you move through your 
work with grace and integrity.” Annie wrapped up her point by adding, “This quote is feedback 
as to whether or not I am hitting the mark as a leader.”  
Asking stimulating questions was only one part of the process, suspending opinions and 
interjecting comments was another. For example, when listening to Karen discuss how “she 
brings her whole self to her work… everyday!”  I held back from sharing concepts found in 
Being-Centered Leadership (Fry & Kriger, 2009) so not to influence her sharing. As Karen 
continued defining leadership, her words echoed Cashman’s from Leadership from the inside out 
(2008), just making me smile as I listened to her stories. 
Being is our essence, the source of our character, and the core of who we are. Being 
supports and drives all our energy, achievement, effectiveness, and contribution. 
Accessing and expressing Being—our innermost Self—is a key to leading with presence, 
authenticity, and dynamism. Although this may be unfamiliar territory to many people, 
we can learn practices for leading from this deepest presence. (p. 147) 
 
After the first round of interviews, questions regarding newly emerging themes surfaced 
and were included in the interview conversation to probe further into the participant’s 
experience. For example, many women spoke of their engagement in spiritual practices. Whether 
as self-care or personal advancement, each woman made reference to being involved in the 
spiritual aspect of their being. Therefore, a question about the impact and experience of practices 
“oriented toward cultivating stillness” naturally entered the conversation. When Marie spoke of a 
daily practice of scripture reading and prayer, I asked for more description of her experience, 
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“Can you tell me how these practices serve your whole self?” When Bess spoke of “taking walks 
in nature to restore myself,” I followed up by asking her to tell me more about the relationship 
between nature and her well-being.  
Similar depth in questioning occurred around themes concerning the importance of 
staying present, communication, and a deep sense of joy. These questions were inserted because 
individuals identified traits of being that are and have been critical to the development and 
expression of their leadership. Introducing these questions at the end of the interview protocol 
assured that the original data gathered was in no way influenced by the researcher, and fostered a 
deeper qualitative understanding of the leadership experience. 
Based on the foundational theoretical model, the expected findings are first unpacked. 
Included in the description process and meaning making is Table 4.1, which provides a brief 
definition of the term leadership as given by each participant. Table 4.2 is also included within 
expected findings, addressing the three C’s of contemplative leadership, as presented in the base 
theory; calling, compassion, and care for others. Narratives from all five participants are included 
in Table 4.3 to support the meaning units.  
Following the expected findings, additional themes and extended findings are unpacked. 
Five additional meaning units emerged through the data analysis; they are presented in Table 4.3 
that follows. The extended data discussion also includes Table 4.4, which provides a final 
summary of all eight traits associated with level II being and called forth in a contemplative 
leader.  
Narratives from all five women are also represented in Tables 4.3 and 4.4. One might 
question how the same meaning units can be applied to all participants when an inverted pyramid 
structure was utilized for gathering data. It is true that a deeper investigation into the traits of 
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being took place with Annie and Karen, who both had three interviews, and Bess, who had two 
interviews, than occurred with Marie and Nari, who both had one interview. While some women 
communicated more depth, all of the participants revealed data that was analyzed as traits of 
level II being and contemplative leading. Conducting multiple interviews is akin to peeling away 
the layers of an onion. Deeper exposure reveals more texture, but it does not negate the 
importance of each layer as part of the whole. The inclusion of all five women serves to 
represent the richness of their everyday embodied ways of being in the world. 
Statements made by participants through the interview process support each of the 
meaning units discussed in the various tables. As expected themes are unpacked in the following 
section, an explanation of each meaning unit is given, building on the previous foundation for 
understanding the lived experience of a contemplative leader within community-based settings. 
The extended findings are merely introduced within this chapter. Interpretation and meaning 
making of these additional findings will be explored in chapter V. 
Unpacking Themes: Expected Findings 
The research question asks, “What is called into being for the contemplative leader?” The 
themes that emerged from conversations with participants about their lived experience are shared 
in two sections. First is a discussion of expected findings that relate to the three C’s of 
contemplative leadership that were introduced in chapter II. In the following section, the newly 
emerging traits from data associated with contemplative leading are unpacked as additional 
findings, extending understanding of the Contemplative Leadership model. Prior to unpacking 
any of these findings, the concept of leadership as defined by participants of this study is 
conveyed.   
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Leadership 
 A consistent theme that emerged among the women interviewed was an initial 
resistance to the word leadership. At first encounter, all the women hesitated when asked if they 
would call themselves a leader. “Maybe I contract when I hear this term because I am a woman 
and did not grow up seeing many female leaders,” confessed Marie. Nari expressed another 
perspective,  
A leader is someone willing to be the face and the buck stops here person for the group or 
organization. I approach my work by relating and connecting with others in a much 
smaller way. If that can be seen as leadership, then I guess I am one. 
 
Karen also hesitated in response to the term leadership. She stated, “I would not choose that 
word seeing that I am quite an introvert. I see leaders with flocks and groups. I am not quite out 
there or exposed since I do my work alone.” 
 As each woman sat with the word leadership, as if slowly entering a tub of warm 
water, taking time to acclimate and then fully soaking in it. There became a gentle recognition 
for each that her ways of being in the world did constitute leadership. As mentioned, Table 4.1 
that follows provides a brief summary of leadership definitions that each participant offered, in 
relation to her own experience and philosophy. 
 As previously stated, the terms spiritual and servant are identified as the 
leadership expressed from level II being (Fry & Kriger, 2009). Nari provided an excellent 
reminder why such terms are not welcoming and reinforces the decision to exchange them with 
contemplative.  
I get what you say about the spiritual essence of our being. I can relate to that. But, you 
know, when the word servant is used with leadership that does not work for me. As an 
African-American woman, how could it? Even though I was raised with parents who 
served… they served all the time, I don’t like that word put against leadership. 
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Her sensitivity to the term servant is the exact rationale for exchanging the term with 
contemplative for individuals who lead from level II being.  
Karen and Annie spoke about the notion of serving but did not connect it with leading. 
Karen made this point by saying,  
I serve my community in the work I do as a doctor. I am a leader in that I have I bring 
services to patients who might otherwise go unseen. The two together do not make me a 
servant leader. I am just a doctor who cares. 
 
In her own way, Annie conveyed the same message, “My work is service based in that I am a 
service provider for the state. But my leadership is bigger than that.” Leadership definitions from 
each participant are summarized in Table 4.1 below. 
Table 4.1  
Leadership Definitions 
Participant Leadership Definition 
Marie Having an influence on others. Be a mentor so others may follow 
and take work further. 
Leaders should be caring and compassionate and excellent 
listeners. 
 
Nari Inspiration – teach the importance of caring and getting involved 
in the world we live in. 
Someone with vision who can:  
• hold all the pieces together.  
• is willing to work with rather than order others.  
• can get things done.  
is willing to be the ‘face’ and the ‘buck stops here’ person 
for the group or organization. 
Bess  
Advocacy – bringing voice to marginalized groups. 
Activism – creating change in the world through work. 
Creating safe space – allowing others to tell their whole story. 
It is having vision – plus taking risk – and actually making it 
happen. 
 
Annie 
 
Something you earn and others bestow upon you. 
You earn through consistent behavior, methodology, and results. 
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A leader holds a container for others so they can feel safe, 
become autonomous, and acknowledge their inherent resiliency. 
 
 
Karen 
 
 
A leader is someone with vision to create change and the courage 
to take it out into the world. 
 
 
Like the other women, Bess captured well the essence of level II being and contemplative 
leading in her description of leadership. She was clear that her purpose in leading is to provide 
safe space for others to tell their story, document the stories with integrity, take them out into the 
world in movie form, and have the films generate important conversations. Her film Ask Us Who 
We Are has served to raise the profile of foster children and parents within a system that 
struggles. Her film Hungry Hearts (to be released September 2013) intends to break the silence 
on teen addiction to prescription drugs and prompt dialogue around prevention that would serve 
youth before the addiction takes hold. She added, “What I have come to understand is that people 
become more whole when they have a chance to tell their stories.” 
Calling  
The trait of calling that is associated with contemplative leadership is similar to the 
criterion of purpose, meaning, and intrinsic motivation as presented by Fry and Kriger (2009) for 
level II being. The sense of purpose in the lives of participants of this study was expressed with 
great clarity during our interviews. Several women expressed an initial denial to their calling. 
“Everyone in my family seemed to be a teacher, my mother, aunties, and both grandmothers. I 
always said that I was never gonna do that! And look at me. Thirty years later and still sitting on 
the floor with kindergarteners everyday,” described Nari of her work. She declared, 
I didn’t realize teaching was my calling until the younger sister of one of my students sat 
in my lap. This happened in my second or third year of teaching at the Schoolhouse. This 
little girl looked deeply into my eyes… so deep that I was actually frightened. In that 
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moment, I got it. I understood how deep this thing called teaching really is. I never again 
questioned my purpose in the classroom. 
   
Karen’s description of her calling conveys a similar denial of sorts.  
Even though I always wanted to be a doctor, I decided at an early age I would not 
become one. My father was a doctor and worked 24/7, a total workaholic. His dedication 
was to science and medicine, not our family. My parents divorced when I was young, and 
let’s say it was not a polite parting of ways. I feared that being a doctor meant being like 
him. That fear was deeply embedded in me, and as a result, it took until my middle ages 
to follow my passion and allow a deep and true part of my being to come alive.  
 
She admitted that a nudge from her husband helped her to pursue her calling. “He told me he 
didn’t want me to look back on my life without fulfilling my purpose. He said I would become 
old and mean. Neither of us wanted that!”  
Annie confessed that it took a great deal of work to transform the multiple pains of 
childhood into the wisdom of counsel and leadership for others.  
After some intense family crisis I worked with an amazing psychiatrist who later became 
a mentor. He was pivotal in turning my pain and confusion into positive meaning. He 
helped me recognize a deep resilience and wisdom within. Combined with a fascination 
of people and the choices they make, I was destined to become a counselor.  
 
 Other women shared stories that more exactly told of their purpose. Bess was 
aware that she had possessed a deep and intrinsic motivation for story telling since she was a 
young child. “I was the kind of kid who wrote plays, casted friends, and directed shows for the 
neighborhood… all the time. My love of theater transformed in to film making over time, but 
always-always was the passion for telling stories, mine and other people’s.”  
Marie’s calling was not to follow a specific career path, but to become a mother and raise 
children. She portrayed meaningful livelihood as being rooted in “providing for my family, not 
in attaining particular roles or achieving status.” Marie described her calling in this way, “It just 
so happens that my God given gift is working with numbers. I am good with numbers. Creating a 
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career in accounting and management made sense and allowed me to raise my children on my 
own.”  
An abbreviated summary of calling in the lives of these women is presented in Table 4.2 
that follows after the discussion of compassion and care for others. 
Compassion  
As previously discussed, compassion is utilized as an umbrella term capturing the spirit 
of altruism and love associated with level II being. It is noted that the participants of this study 
used various terms that speak to the same essential quality. When asked, each participant agreed 
that her unique description and language equated to an expressed form of compassion, thus 
confirming the trait as an aspect of her being. For example, Nari was clear about offering love to 
her students. When asked how that word relates to compassion she replied, “Ohhh, I like that 
word, a lot! Either word works for me. Love is a pouring out from the heart. Compassion is that 
and adds in some wisdom, which I hope I have gained over the years.” Bess said she would not 
use the word love because the emotions of her work “are more fierce than that.” When asked to 
elaborate, Bess stated, “Love is sacred… soft. I save that for ‘my people.’ Compassion is 
connected to profound caring AND action. That is what I do in my work.”  
Karen and Annie did use the term compassion in describing their way of being in the 
world. Karen shared, “The first time I heard someone use the phrase ‘compassionate action’ I 
immediately resonated. My actions in the world are exactly motivated and fueled by compassion 
for others. It has remained my phrase ever since.” Annie was sensitive to the power of words in 
relation to clients and team member. She said,  
I don’t throw the word love around with ease. Too many people can misinterpret it in my 
line of work. Nobody seems to get upset when they hear compassion. I think the words 
are different, but similar enough to express how my heart shows up in my work. 
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 Marie brought attention to the issue of boundaries when discussing compassion. 
She self-reported being a very caring person and that “all career assessments point out my 
tendency for compassion toward others.” Marie was mindful to include, “There are dangers 
around opening one’s heart and letting anyone in. I have learned to place proper boundaries 
around my compassion so not to allow abuse.” The phrase ‘idiot compassion’ from the Buddhist 
wisdom tradition was shared with Marie during the interview. The phrase is intended to echo 
similar dangers and defines someone who loves, nurtures, or cares without proper discernment. 
She nodded and responded, “That gets right to the importance of mature compassion.” This trait 
is portrayed within Table 4.2 that follows at the end of this section. 
Care for Others  
The women all shared stories that described how the trait of caring for others is an 
integral part of their way of being and therefore, a part of their leading. Marie told a story about 
caring for a young couple that lives in her neighborhood. She sits on the homeowners’ 
association board and members were debating the necessary action to take against late payment. 
“Some members recommended bringing in lawyers and others discussed foreclosure. I know the 
couple and their struggles, so I asked if we could work with a mediator to address their financial 
and legal obligations in a humane and caring way.” In discussing care for others, Nari flat out 
stated,  
Caring is what I do. In the summers I leave Vermont to care for my parents. During the 
school year I care for my students.” Nari laughs as she shares, “I want my Alphas 
(kindergarteners) to have a positive experience of education right away so they remain 
excited to learn and eventually care for others. I tell them that they are the ones who are 
going to decide the future. 
 
The human service and medical care that Annie and Karen deliver was an obvious 
expression of care for others. Of her medical practice, Karen stated, 
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It was the quality of care that kept the call of medicine alive in me. Of course the way 
care is provided in our medical system today is horrible, so I had to develop a new 
model—or actually—revitalize the old model of home visits to be able to care in a way 
that felt true to me.  
 
Annie was very clear about the care embedded with services provided at her agency. “We 
often teach what proper care looks like to challenged youth and families.” She explained that 
healing goes beyond treatment of abuse and maltreatment they have received.  
At times there is a fundamental lack of knowing what healthy care looks like. My team 
employs treatment modalities that address arrested development, as well as teaches about 
healthy relationships and proper forms of care. As their boss, I also reinforce lessons of 
healthy relations in the way I role model care for them. 
 
As expected, the traits of calling, compassion, and care for others are uniquely called into 
being for each of these contemplative leaders. Table 4.2 provides a summary of how these traits 
(the 3 C’s) are expressed by all participants of this study. The profundity of insight and detail 
increases as one reads down the list of names, in the same order as the number of interview 
rounds.  
Table 4.2  
Expected Traits of a Contemplative Leader 
 Calling Compassion Care for Other 
Marie Clear that family comes 
first. Being a mom is her 
calling. Becoming good 
at her trade allows her to 
provide better as a mom. 
She is a nurturer. All 
career assessments point 
to this trait. She is clear 
to maintain proper 
boundaries with her 
compassionate heart 
when engaging with 
others. 
After becoming Chair 
of Christian Women’s 
Club she asked the 
pastor, “Why me?” He 
replied, “Because you 
care… as a person, for 
others, and for our 
church.”  
She believes care 
makes for a good leader 
and she has integrated 
this into the interactions 
of her day-job. 
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Nari Thought her calling was 
to be an artist. Becoming 
a teacher just happened. 
Then again, her mom 
was a teacher and so 
were all her aunties.  
 
 
Once she understood 
how ‘deep the work of a 
teacher is’, she 
understood her purpose. 
She loves the word 
because it summarizes 
her entire teaching 
philosophy: ‘If you just 
love them, the learning 
will happen.’  
 
 
She attributes visits 
from students, who 
finished kindergarten 5-
10-20 years ago, to the 
love they know they will 
receive. 
Caring for others is 
what she does. In the 
summer she leaves 
Vermont to care for her 
parents. During the 
school year she cares 
for students.  
 
‘I am good at caring… 
kids and parents feel 
it… it fills my 
classroom.’ 
 
Bess Ever since she was a 
young girl, she knew she 
would produce art. She 
used to write and direct 
plays wither sisters. Her 
passion has consistently 
been connected to the 
telling of stories. 
 
 
Now her calling is 
project specific. When 
an idea comes to mind, 
she knows it to be right 
and is willing to trust the 
creative process, even 
when funding and plans 
are not clearly laid out. 
Her work captures the 
spirit of others in a way 
that stops the divide 
between ‘us’ and 
‘them’. She goes into 
worlds others ignore and 
gives the marginalized 
voice so their stories can 
be heard. 
 
She discovers whom 
these individuals truly 
are and brings that truth 
out for others to see and 
learn from. Inviting 
others into their world, 
via film, makes 
connections and 
promotes dialogue for 
change. 
Care takes the form of 
advocacy and activism. 
Generating change 
starts with tough 
conversations and her 
films prompt dialogue 
that often leads to 
change. 
 
 
Inviting people to tell 
their story gives back 
their voice and ‘makes 
them whole again!’ 
 
 
 
 
Annie Since her youth she has 
been told she is a leader. 
No matter what the 
situation, she found 
herself in a lead role, be 
it in school, groups, 
clubs, work, etc. People 
have always ‘invested’ 
in her and as a result she 
She works from a ‘sweet 
spot’ that allows her to 
be present and not 
fatigue when leading 
and/or caring for others. 
While being in flow, she 
is restored by what she 
does. 
 
Good people helped her 
navigate through rough 
periods and confusing 
times. The care she 
received instilled a 
sense of responsibility 
to be caring towards 
others. 
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has grown to accept that 
being a leader is who she 
is.  
 
 
 
 
 
 
 
 
 
She has made intentional 
efforts to mature her 
skills to fulfill this 
calling. 
 
She feels a 
responsibility to role 
model compassion to 
members of her team so 
they will in turn be 
compassionate toward 
others. This applies to 
current peers and when 
they advance in their 
careers 
 
She is open about the 
source of energy one 
can tap into when 
working straight from 
compassion with the 
hope of inspiring others. 
‘I want others to look 
deep within so they too 
can be present while 
serving others.’ 
 
People and how they 
show up in the world 
have always fascinated 
her. Combining this 
intrigue with receiving 
good care and 
mentorship is what 
connects her to caring 
for others. 
 
 
Demonstrating care 
does not make her 
weak. She believes 
cowards are afraid to 
openly care. As a 
woman, she is not 
willing to hide this part 
of herself. If anything, 
she wants to prove that 
caring makes her a 
better leader. 
 
Karen She wanted to be a 
doctor her entire life. 
She took jobs in public 
health and the peace 
corps before starting her 
second career as a 
physician. 
 
 
 
 
 
Her father had been a 
doctor and approached 
work as a 24-hour 
profession. She would 
create a new system of 
health care delivery to 
manifest her calling with 
balance of her family, a 
second calling in her life.  
Compassion shows up 
for herself in not hurting 
her family. She could 
not stand the thought of 
the necessary medical 
training distracting from 
being with her children 
or overtaxing her 
husband. 
 
 
 
Compassion shows up 
for her patients by 
giving them the time 
they deserve for proper 
care. This includes 
getting to know them 
and truly listening to 
their stories. She is 
deliberate in creating 
safe and nurturing 
One form of care is 
expressed in the literal 
time taken to educate 
patients of their 
symptoms and 
conditions. She finds 
that understanding 
leads to increased self-
care and well-being, 
even when a condition 
is terminal. 
 
Care for others first 
manifested in the 
creation of a new, 
medical delivery 
system that prioritizes 
treatment over profit, 
increasing the standard 
15-minute appointment 
intended for maximum 
billing. Running her 
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relationships, putting her 
patience at ease in times 
of pain and concern.  
one-person home care 
medical business now 
allows more time with 
patients, so their stories 
can be heard and 
symptoms can be 
known. Ultimately 
allowing for best 
treatment to be 
provided. 
 
Unpacking Themes: Extended Findings 
Confirmation of calling, compassion, and care for others continued to be present during 
stories of leadership experiences and perspectives held by the three women interviewed in the 
second round and the two women of the third sessions. Upon analysis of all transcribed 
interviews, it became evident that additional traits of level II being and contemplative leading 
required consideration. For example, one woman openly discussed the importance of listening in 
leadership. Another woman spoke of the importance of “being able to receive the message of 
another.” Both ways of being have been categorized into the trait of contemplative leading 
named communication. Another example emerged in the various ways women spoke of being 
able to “clearly see into a situation,” “have visions for projects just come to me,” and “seeking 
clarity before acting.” These aspects of contemplative leading have been identified as clarity.  
The participants of this study were selected based on several criteria. As stated in chapter 
III and IV, three primary criterion were to self-report a sense of calling as motivation, 
experiences of compassion in work, and the priority of caring for others while working. The data 
analysis revealed five additional traits for contemplative leading. The traits identified are: 
centered communication, cultivate stillness, clarity, currency of time (now), and contagious joy. 
Table 4.3 provides samples from interviews to introduce the five additional traits that emerged 
during interviews and transcription analysis.  
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Table 4.3  
Extended Traits of a Contemplative Leader 
 Centered 
Communicat
ion 
Cultivate 
Stillness 
Clarity Currency 
of Time 
(Now) 
Contagious 
Joy 
Marie “Listening 
and being 
open to new 
points of 
view.”  
 
“I take quiet, 
devotional 
time daily.” 
“Clear 
seeing 
comes from 
practice.”  
 
“Looking 
back only 
causes pain. 
Practice 
reminds of 
the 
importance 
of staying 
present.” 
“I have joy in 
my life. My 
joy is looks 
calm and 
contented.” 
 
Nari “I speak up 
more and 
make my own 
comments, 
instead of 
passing an 
idea off to 
someone else 
to deliver. I 
also ask more 
questions.” 
“I have gone 
in and out of 
those things 
(practices). 
Now I just do 
whatever lets 
me feel 
whole. I know 
I am an 
extremely 
spiritual 
being.”  
 “Becoming 
more 
observant 
helps me 
step back, 
watch, and 
wait. I see 
more when 
I slow 
down.” 
“If I am 
truly 
present, my 
day is 5x 
better.” 
“I am 58 and 
still doing 
alright! I am 
happy and 
that shows. I 
laugh A 
LOT.”  
 
Bess “Seeing the 
truth and 
shaping it for 
others to 
understand.” 
“It helps to 
get out of 
‘editor’s 
head’ so I go 
for walks, 
spend time 
with loved 
ones, or take a 
yoga class. I 
should 
practice 
more!” 
“My clarity 
comes all at 
once, like a 
knowing. I 
just know 
when to 
move 
forward 
with a 
project, or 
make a 
needed 
change.” 
“There is no 
prescribed 
way to be or 
to work. 
Every 
project is 
fresh. I have 
to be 
present to 
that.” 
“I am 100% 
involved with 
life. I am 
actively 
engaged and 
constantly 
inspired. I am 
more than 
happy… well, 
except when 
money is tight 
(laughs).” 
 
Annie “I am the 
consummate 
“I don’t do 
quiet 
“I look into 
see what I 
“I am most 
energized 
“When I do 
what I do – 
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communicator
. I make 
people edit 
emails to 
learn how 
they could 
have 
conveyed a 
point more 
accurately. 
How we 
speak and 
how we listen 
tells others 
who we are.” 
meditations, 
and I probably 
should. My 
stillness is an 
inner peace 
that comes 
from self-
inquiry. I ask 
questions and 
check in with 
myself all the 
time.”  
need, either 
as self care 
or to 
determine 
next step. I 
never 
berate 
myself, just 
take in 
what I see.” 
when I am 
connecting 
with myself 
deeply or 
with others. 
This 
connection 
can only 
happen if I 
am fully 
present… in 
the moment, 
as they 
say.” 
lead, guide, 
create safety 
for others – I 
feel aligned 
with my 
whole self. 
THIS is when 
I am happiest. 
As a leader, it 
is important to 
share my joy 
with others.” 
 
Karen “Within a 
medical 
system that 
was 
established 
from a 
military 
training 
model, I am 
constantly 
communicatin
g new 
possibilities 
for learning 
and practice.” 
“I have a 
natural 
instinct to 
reflect. I 
contemplate 
questions to 
make sure I 
keep my 
priorities and 
follow my 
path.” 
“I ask 
myself all 
the time, 
‘What am I 
doing?’ as a 
way to 
reflect on 
my actions. 
I know how 
easy it is to 
loose 
balance so I 
make a 
conscious 
effort to 
look inward 
every day.” 
“I knew in 
Med school 
that the 
intense 
training 
schedule 
would not 
last forever. 
I kept focus 
on each 
moment. I 
now 
cultivate the 
same 
‘nowness’ 
with each 
patient I am 
with.” 
“I remember 
one 
extraordinaril
y tiring day 
when my 
daughters told 
me, ‘You are 
going to 
finish! We 
want a 
mommy 
doctor.” I 
knew right 
then I was 
doing the 
right thing 
and could 
allow myself 
to enjoy the 
process. That 
happiness has 
not stopped.” 
 
Table 4.4 below serves as a grand finale summary of research findings, consolidating the 
three expected and five extended findings regarding traits of contemplative leadership. 
Collectively this represents a summary of the eight C’s of Contemplative Leadership.  
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Table 4.4 
The Eight C’s of Contemplative Leadership 
 Calling Compassion Care for 
Others 
Centered 
Commun-
ication 
 
Cultivate 
Stillness 
 
Clarity Currency of 
Time (Now) 
Contagious 
Joy 
Marie Clear about 
priorities 
and skill 
set. 
Compassio
nate heart 
with others 
is akin to 
lessons 
from 
scriptures 
re: ‘reaping 
what you 
sow’. 
 
Care makes 
for a good 
leader. 
A nurturer. 
Listening 
and being 
open to 
new points 
of view. 
Daily time 
dedicated 
to 
scriptures, 
devotional 
practice, 
and quiet 
time. 
Clear 
seeing 
comes 
from 
practice. 
Spiritual 
path keeps 
importance 
of being 
present in 
mind. 
Joy is calm 
content. 
Nari Has clear 
understandi
ng of her 
purpose. 
Love leads 
to learning. 
The 
classroom 
is filled 
with care. 
People feel 
it. 
Listening 
more and 
asking 
more 
questions. 
Like young 
students, 
we become 
better when 
we keep 
asking. 
  
Engages in 
what 
promotes 
wholeness 
and 
supports 
knowing of 
being 
extremely 
spiritual. 
  
Being 
observant 
of what’s 
happening 
provides a 
deep 
knowing. 
Knowing 
what to do 
and 
knowing 
what to not 
do. 
 
Being 
present 
allows for 
being real. 
Kids know 
if someone 
isn’t being 
real. 
Laughs all 
day long. It 
is healthier 
and makes 
others 
happier. 
Bess Knew her 
path since 
she was a 
little girl. 
Use film to 
advocate 
for 
marginalize
d people 
and groups. 
Allowing 
stories to 
be told 
restores 
wholeness. 
 
 
Seeing the 
truth and 
shaping it 
for others 
to 
understand. 
 
Yoga and 
meditation 
for 
stillness. 
Time with 
friends and 
family for 
renewal. 
 
Remaining 
open to 
what is 
presented. 
Staying 
fresh and 
present. 
The best 
work 
comes from 
the space 
where time 
does not 
exist. 
 
Actively 
engaged 
and 
constantly 
inspired. 
Others 
catch this 
fever. 
Annie Aware of 
being a 
leader 
since 
youth. 
True 
compassion 
energizes, 
it does not 
fatigue. 
Receiving 
care 
instilled 
responsibili
ty to care 
for others. 
Be precise 
in what is 
asked for. 
Mindfully 
reframe to 
speak with 
accuracy, 
resilience, 
and 
possibility. 
Constant 
patter of 
inquiry and 
self-
examinatio
n. Aware of 
inner peace 
and clear 
sense of 
being on a 
spiritual 
path. 
 
The draw 
towards 
clarity is 
cellular. 
Seeing 
clearly 
comes 
from being 
completely 
present, 
awake. 
True 
presence is 
like 
‘Vulcan 
mind melt’ 
where self 
and other 
join in the 
moment. 
Filled with 
positive 
energy that 
is shared. 
Real joy 
isn’t manic. 
 
 
157 
 
Karen Recognized 
desire to 
become a 
doctor for 
entire life. 
Giving 
people time 
to tell 
stories and 
explain 
symptoms 
is 
compassion 
in action. 
Best care 
comes from 
balancing a 
calling to 
medicine 
with love 
for family. 
Always 
consider 
new 
perspective
s and 
possibilitie
s. Share 
openness in 
words and 
actions 
with others. 
Follow 
natural 
instinct to 
reflect. 
Contemplat
e questions 
to maintain 
priorities 
and follow 
one’s path. 
Asking, 
“What am I 
doing?” 
over and 
over allows 
for clarity, 
which 
leads to 
thoughtful 
choices and 
decision-
making. 
The best 
care and 
treatment 
comes from 
being 
present 
with 
patients. 
When that 
authenticall
y happens, 
there is no 
sense of 
time. 
Positive 
feedback 
from 
patients 
and support 
from 
family 
creates a 
loop of 
happiness.  
 
Conclusion 
 In the Being-Centered Leadership theory, Fry and Kriger (2009) outline the 
criteria for level II being as having purpose and meaning, being based in love, and providing 
service relevant to others (p. 1670-1674). Kriger and Seng (2005) and Fry and Kriger (2009) 
align these criteria with Spiritual and Servant Leadership.  This author first consolidated these 
qualities of level II being into the initial traits of Contemplative Leadership; calling, compassing, 
and care for others. The data confirmed these themes as expected. As discussed within this 
chapter, the analysis of data gathered in this phenomenological study served to elaborate upon 
the Being-Centered Leadership theory. The criteria for contemplative leading has been extended 
to include five additional traits: centered communication, cultivating stillness, clarity, currency 
of time (now), and contagious joy that emerged from the data which extended Nolan’s 
Contemplative Leadership Model, and by association also the criteria for level II being 
leadership. As a result of these findings, the conceptual model for Contemplative Leadership can 
be further refined. Figure 4.1 below offers a revised visual representation of the Contemplative 
Leadership model under development. 
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Figure 4.1 The eight C’s of contemplative leadership. 
All eight traits embodied by the contemplative leader will be further explicated in the 
findings and introduction of an integrative, conceptual model of Contemplative Leadership as 
discussed in chapter V. 
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Chapter V: Findings 
 
Joy does all things without concern; 
For emptiness, stillness, tranquility,  
tastelessness, silence, and non-action 
are the root of all things (Hyers, 1989, p. 122). 
 
Introduction 
In our modern world of rapid pace and information, technology is 
advancing and is said to be capable of doubling its capacity every 
few years. This means that we too must increase our capacity. “At 
first we responded to the pressure by working weekends. But what 
do you do when weekends are used up? If speeding up is our 
answer, face it, we’ll never keep up with Moore’s Law” (Whitelaw, 2012, p. 19) which predicts 
data density will continued to double every eighteen months. It seems natural that leaders will 
accelerate the pace of their work to keep up; speed leads to more speed. As a result “we become 
remarkably unconscious of the price we’re paying in attention span, health, relationships, and 
even intelligence” (Whitelaw, 2012, p. 19). What we are doing isn’t working (Schwartz, 2010). 
Now, more than ever we need to examine our sense of being and become familiar with the ways 
we express ourselves in the world. This study has examined this very puzzle through the 
particular lens of leadership. Cashman articulates well why this study of contemplative 
leadership matters: 
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In today’s world, the amount of distraction and busyness we all experience keeps us from 
undertaking the inward journey and engaging in the quiet reflection required to become 
more authentic [whole] human beings. By midlife, most of us are accomplished fugitives 
from ourselves. (2008, p. 36) 
 
Cashman cites leadership expert Gardner to further emphasize the imperative of progressing 
along a path toward wholeness if we are to navigate well the turbulent waters of the 21st century 
(Vaill, 1996): 
Human beings have always employed an enormous variety of clever devices for running 
away from themselves. We can keep ourselves so busy, fill our lives with so many 
diversions, stuff our heads with so much knowledge, involve ourselves with so many 
people and cover so much ground that we never have time to probe the fearful and 
wonderful world within. (Cashman, 2008, p. 36) 
 
After speaking with five women who self-identify as individuals who have courageously 
taken steps toward wholeness along their own paths and express themselves as contemplative 
leaders, my faith in there being less fragmented ways of being in our world is restored. In small 
bites within community-based settings, people’s lives are being touched in ways that inspire, 
influence, and serve.  
The critical analysis and interpretation of findings from this phenomenological study into 
‘what is called into being for the contemplative leader?’ is shared within this chapter. The data 
and literature are linked in ways that makes meaning and furthers the development of my 
conceptual model of contemplative leadership. The traits of being and leading are individually 
discussed, linking the literature review and findings from research. Then the pieces are tied 
together to present the newly developed conceptual model of Contemplative Leadership. 
Reflections, limitations, implications, and suggestions for future research are carried into the 
concluding chapter of this study. 
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Data Discussed 
In phenomenology, the essential essence is the most general meaning of a particular 
experienced phenomenon (Giorgi, 2002). Through the synthesis of the individual meaning units 
into one broad, encompassing statement, the essence of a lived experience or embodied trait is 
revealed. In this study, synthesis of eight meaning units, calling, compassion, care for others, 
communication, cultivating stillness, clarity, currency of time (now), and contagious joy, resulted 
in knowledge of what is called into being for contemplative leaders within community-based 
settings. The in-depth analysis of the data collected for this study supports contemplative 
leadership as the expression of the spiritual level of being.  
The liberating force of becoming whole as an individual and, therefore as a leader, is 
captured by Sinclair (2007), “The process of becoming a leader is very much the same as 
becoming an integrated human being” (p. xiii). From a Buddhist lens, the essence of Chogyam 
Trungpa’s words on becoming fully human convey a similar message, “When we say a ‘full 
human being’ here, we mean a person who not only eats, sleeps, walks, and talks, but someone 
who also experiences a basic state of wakefulness” (2005, p. 137). The contemplative leader 
exemplifies someone who has progressed along a path toward wholeness, embodies her full 
humanness, and expresses eight traits of being. Prior to discussing the eight traits of the 
contemplative leader, three general points from the data will be clarified. 
Levels. As noted throughout this work, Fry and Kriger (2009) label the spiritual level of 
being as level II being in their Being-Centered Leadership theory. There seems to be a distance 
and safety created by utilizing numeric values when acknowledging the spiritual aspect of being 
and why it was originally accepted, and incorporated, in this work. It is still believed that 
utilizing the term spiritual can be elusive or even triggering for some. However, my in-depth 
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contact with participants of this study allowed deep learning and exposure to intimate and sacred 
aspects that are exhibited in ordinary ways of being. My resolve has been strengthened by direct 
experience and I prefer to use the actual word to its neutral and distanced numeric reference. The 
same holds true for progression to the state of level I being. The existence of individuals who 
attain level I being may be rare, but going forward, reference to this non-dual state of being will 
be directly stated instead of the numeric substitute. In this way, another elaboration has been 
applied to Fry and Kriger’s Being-Centered Leadership theory (2009).  
Laughing Buddha. As stated, level II being had been identified as the world of spirit 
(Fry & Kriger, 2009) and is now referred to as spiritual level of being. Level I being had been 
identified as the non-dual world of absolute mystery with traits of unconditional love where the 
separation between self and other no longer exists (Fry & Kriger, 2009). This level is now 
referred to as the non-dual level of being. Within the Contemplative Leadership model, both 
levels of being continue to be seen as the embodiment of the Laughing Buddha, the Bodhisattva 
archetype of compassionate action in the world.  
The reader may recall that within the Buddhist wisdom tradition, there is the aspirational 
Bodhisattva, which spiritually oriented beings embody, and there is the actualized Bodhisattva 
that is embodied within a non-dual level of being. These archetypes are introduced in chapter I 
and further explicated in chapter II. It is important to note that none of the research participants 
have taken the traditional Bodhisattva vow to formally establish them as an aspiring Bodhisattva. 
However, each woman interviewed self-reported traits associated with the aspirational 
Bodhisattva (spiritual level of being) and were seen as Laughing Buddhas for purposes of this 
study. For instance, Annie reported that she plans to “work, provide treatment to individuals and 
families, and train young counselors” well beyond her retirement years. “What else would I do? I 
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can’t relax knowing there is so much suffering out there.” She did add, “Now don’t get me 
wrong, I said I will continuing serving for as long as I can, but I have no qualms about doing that 
in Hawaii!” Karen reported becoming absorbed in “a total sense of presence when working with 
patients.” This quality was described as being spiritual in nature and “better than going to 
church.”  
The eight traits that are expressed as the eight C’s of Contemplative Leadership all 
support the aspiring Bodhisattva of the spiritual level of being. These traits uphold the archetype 
of the Laughing Buddha leader, as discussed in chapter II. 
Feminine principle. The literature review of chapter II did not concentrate on gender 
stereotype as it pertains to spiritual and/or servant leadership. Whether seen as a surprising 
finding or not, a deep sense of the feminine was noted in research findings of chapter IV.  When 
participants expressed the sense of care for others in interviews, it was never done in a 
sentimental way, which is a commonly mistaken gender stereotype. For example, Annie spoke to 
the importance of her deep sense of the feminine. “I don’t want to lead like the men in my life, 
the mentors and colleagues. I am a woman. I lead like a woman and I care like one. I hate that 
anyone finds fault with that.” Bess echoed a similar point, “I often have to play nice to get 
funding for a project, but that is not the same as caring for the people I interview or work with. 
One is political. The other is my heart.” Marie was clear that she respected her male colleagues, 
but was “proud to approach her work as a nurturer” as it reflects her authentic self. 
It was intensely affirming to listen as women of this study spoke of the feminine aspect of 
their being in such a matter of fact manner. This stereotype does not typically bode well for 
advancement or import within the domains of business and leadership is noted. General Motors 
Corporation sponsored leadership research to examine this very point. In their exploratory study, 
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Catalyst (2005) surveyed 296 corporate leaders. The findings resulted in the report: “Women 
‘take care,’ men ‘take charge’: Stereotyping of U.S. business leaders exposed” and confirmed, 
“The traits that make up the feminine stereotype (e.g., friendliness and sensitivity) are seen as 
less vital to leadership” (2005, p. 7). In contrast, the women of this study spoke of their 
nurturance and care for others without apology.  Is the disparity rooted in a corporate mindset of 
competition and aggression? Are the standards between community-based and corporate settings 
so divergent that the feminine aspect of being is endangered? 
In her paper on gender and organizations, Fletcher (2003) notes similar gender difference 
as it pertains to leadership.  
Traits associated with traditional, heroic leadership are masculine. Men or women can 
display them, but the traits themselves – such as individualism, control, assertiveness, and 
skills of advocacy and domination – are socially ascribed to men in our culture and 
generally understood as masculine (Acker, 1990; Callas and Smircich, 1993; Collinson 
and Hearn, 1996). In contrast, the traits associated with new, post heroic leadership are 
feminine (Calvert and Ramsey, 1992; Fondas, 1997; Fine and Buzzannell, 2000). Again, 
men or women can display them, but the traits themselves – such as empathy, 
community, vulnerability, and skills of inquiry and collaboration – are socially ascribed 
to women in our culture and generally understood as feminine. (p. 7) 
 
Fletcher argues that the gender implications of leadership go beyond the issue of sex differences 
in how men and women practice leadership. The gender implications affect the underlying 
images of leadership and matter because “while the rhetoric about leadership has changed at the 
macro level, the everyday narrative about leadership and leadership practices remain stuck in old 
images of heroic individualism” (Fletcher, 2003, p. 9). 
It is interesting to note that feminism and the feminine principle are related, but different. 
The feminine principle is not a political or psychological expression. Nor is it an extension of 
feminist theory. Simmer-Brown speaks of the feminine principle as a way of being and connects 
its spiritual attributes directly to leadership. She introduces the leader who personifies the 
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principle as one who embodies “a humble demeanor but is regal and commanding in her 
understanding of the nature of reality” (Goldman-Schuyler, 2012, p. 48). In her interview for 
Inner peace-global impact (Goldman-Schuyler, 2012), Simmer-Brown openly discusses the 
challenge of articulating spiritual aspects of being, even when there is resonance for the field of 
leadership. 
One of the most distinctive and remarkable bodies of Tibetan Buddhist teachings to 
consider when contemplating contributions to leadership and organizations is that known 
as the feminine principle, or dakini, teachings. These teachings relate especially to 
leadership for change. 
 
The word dakini is a Sanskrit word with ambiguous etymology; the Tibetan equivalent, 
khandro means “she who flies,” referring to the female deity who lives in limitless 
vastness. Their powers are revered, for they particularly have the ability to evoke 
profound wisdom in the practitioner. (p. 49) 
 
Among theorists of feminist leadership there is a general agreement that women 
historically have more barriers to becoming leaders then men do (Eagly & Johannsen-Schmidt, 
2001). As such, a deeper exploration of teachings on the feminine principle and relational theory 
as it pertains to leadership are considered relevant to the spiritual level of being, but are beyond 
the scope of this study.  
Linking Emergent Themes From Literature Review and Phenomenological Research 
This study was undertaken to generate deeper insight into the phenomenon of everyday 
embodied contemplative leadership. When the research proposal was submitted, it represented 
what was known about the phenomenon at that time. Following a phenomenological 
methodology of interviews and analysis of emergent themes, new material was discovered and 
new insights emerged. A series of interviews with female contemplative leaders allowed me to 
investigate and construct an integrative, conceptual model of Contemplative Leadership. The 
 
 
166 
 
traits of being that formulate the model of Contemplative Leadership are discussed within this 
section. 
Themes 
 The expected themes of calling, compassion, and care for others have already 
been explicated in detail within chapter IV. A few additional comments and interpretations are 
shared here, and then interpretation of the five extended themes that emerged from data analysis 
are shared.  
Calling. As stated by B. Jackson and Parry (2008), “We really need to have insight into 
leadership for a higher purpose” (p. 98). Like the other women, Marie spoke eloquently of her 
calling in relation to purpose. She relied upon her God given talents to find sustainable work that 
allowed her to fulfill her calling to be a mother. A portion of her description of family life was 
cryptic, but conveyed pain and challenges. When her children were young, she became aware 
that in order to truly fulfill her role as mother, she was required to escape from an abusive home 
with her children. Her spiritual faith and sense of purpose sustained her through that time. 
“Purpose can help us survive challenges as well, and more than just survive – actually thrive as 
we make a difference in the world (Leider, 2004, p. 34).  
Heifetz, Grashow, and Linsky (2009) provide a reminder to leaders that speak to Marie’s 
situation and others faced with adaptive challenges. “When you understand your orienting 
purpose, you can understand and make day-to-day decisions in that larger context, and you can 
make the tough decisions to subordinate other important purposes to that one” (p. 221). 
Leider’s words on the power of purpose also appeared in Bess’s sense of calling. He 
writes “having a purpose in life is essential to growing whole (2004, p. 4) and Bess described 
how inviting others to tell their story for her films allows them to become whole. If one believes 
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that we are born with an inherent urge toward wholeness, as I do, then the investigation into our 
purpose can also be seen an investigation into our wholeness, or dare I say, holiness. For 
purposes of the Contemplative Leadership model, calling is the intrinsic drive for a spiritual 
being to do what one is meant to do and be while here on earth (Leider, 2004, p. 6). It has a 
quality that Karen referred to as a “can’t not” which is meant to emphasize the inability to deny a 
pull toward action, as seen in her draw toward becoming a doctor. Being called into leadership is 
“both an intensely personal and relational process of constructing meaning and purpose” 
(Sinclair, 2007, p. xix).  
Compassion. I did not understand the immensity of Sinclair’s literal words when 
Leadership for the disillusioned (2007) was cited in the literature review of chapter II. To enliven 
the dialogue among leadership scholars, Sinclair (2007) asks, “How do we bring presence, 
compassion, and insight into how we are and how we influence others?” (p. xxi). She literally 
mentions three of the eight traits associated with contemplative leadership. I link her focus on 
compassion to Glassman’s teachings on compassionate action.  Glassman (1996), founder of the 
Zen Peace Order, discusses the wisdom tradition of Buddhism as offering ways we can deepen 
our compassion. For his Buddhist practice, social engagement is a powerful way of actualizing 
the oneness of all life. He describes three principles that help enliven our social engagement with 
compassion. 
1. Not Knowing. This doesn’t mean not having enough information. Information is great. 
Study different languages, read books, talk to the large heads and the small heads. Put it 
all in your backpack, but don’t get attached to it. Not knowing means entering a situation 
with openness and listening deeply. You don’t arrive with the idea that you’re going to 
fix something. 
2. Bearing Witness. Aka grokking. Author Robert A. Heinlein coined the term in his best-
selling book Stranger in a Strange Land (1961). In Heinlein's view, grokking is the 
intermingling of intelligence that necessarily affects both observer and observed. 
Heinlein: “Grok means to understand so thoroughly that the observer becomes a part of 
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the observed—to merge, blend, intermarry, lose identity in group experience. It means 
almost everything that we mean by religion, philosophy, and science—and it means as 
little to us (because of our Earthling assumptions) as color means to a blind man.” 
Bearing witness means spending time in a situation trying to get into the space of non-
duality, until you become the situation. 
3. If you can do numbers one and two, then compassionate action will arise.  
(Glassman, 2011) 
 
This is the kind of compassion that is embodied within Marie as a mother, Nari as a 
schoolteacher, Bess as a filmmaker, Annie as a mental health clinician, and Karen as a physician. 
Their actions stems from the space of compassion that is cultivated at the spiritual level of being 
and expressed by a contemplative leader. 
Benefiel (2008) tells us “one must first see with eyes of the heart” (p. 120) if we are to act 
compassionately.  Her point is in reference to seeing compassionately in order to break the cycle 
of violence that perpetuates suffering in the world. In Soul of a leader (2008), Benefiel shares the 
stories of Archbishop Tutu and his work in the Truth and Reconciliation Commission, Nelson 
and her work with Sisters of the Road, and Tolson and her work in city government, as 
exemplars of ones who see compassionately. “After learning to see with compassion, a leader 
must interrupt the cycle of violence in order to ultimately break it” (p. 125). Annie’s work with 
sex offenders and clients who abuse substances also exemplifies this trait. She never used the 
phrase ‘seeing compassionately’ during interviews. However, Annie did speak about the 
“profound respect” required in treatment if change is to be integrated. Another example of 
compassion in action comes from Marie’s volunteerism with youth through her church.  
The kids don’t come to us. On Friday nights we go to them. We bring food to Church 
Street in town, where many runaways hang out. I don’t understand the choices they 
make, but it doesn’t help to judge. The least I can do is alleviate hunger, at least for one 
night. 
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Benefiel (2008) expands seeing compassionately to include forgiveness. “Once the cycle 
of violence is interrupted through openhearted invitation and apology, the circle of 
transformation is completed by forgiveness” (p. 133). Nari demonstrated this aspect of 
compassion with forgiveness toward oppressors she has experienced.  
I grew up in the south, during the sixties, when racial tensions were high. I watched my 
parents experience some really dark and painful things. I wanted them to get mad, to fight 
back. But as I grew up, I understood the strength of their forgiveness. I have tried to 
apply it in my own life when I am not treated fairly. I have tried to teach this to every 
student in classroom over the past thirty years. 
 
Care for others. “Because we are mindful leaders, we naturally open to others and 
inevitably witness their suffering. And instead of ignoring or dismissing it, we fully taste it-we 
genuinely care” (Carroll, 2007, p. 135). This is the orientation held by Karen as she travels 
around Vermont, bringing medical care to patients in their homes.  
When I worked in hospitals and clinics, I saw suffering, but from a sterile distance. The 
suffering I see while visiting patients now has an odd beauty because I have been allowed 
in, literally, into patients’ homes. I see the bathroom they have trouble walking to. I see 
the height of the bed they have trouble getting in and out of. I am right there with them. 
 
Glassman (2011) extends his teaching on compassion to include the care that arises once we 
realize the interconnectedness of life.  
The way we can see how deeply one has let go of attachments and realizes the 
interconnectedness and oneness of life… is how much that person is serving others. If the 
people are only serving themselves then that’s what they see as the world. If they are 
interconnected with the whole world, and they see that as one thing, then they can’t help 
but picking a person up who falls. In the Christian world that’s seeing others as Christ, in 
the Buddhist world it’s seeing the oneness of life. That’s what I call spiritual care. (2011) 
 
Annie brought a full circle perspective to care. She connected the care she provides with the care 
she received. “I knew I wouldn’t have made it if it weren’t for some special folks who took 
really good care of me… of my family. I express my gratitude everyday by making sure I 
 
 
170 
 
prioritize caring for others.” She paused for a while before adding, “Who knows? Maybe the 
spiral of care will keep spinning outwards and create some big change one day.” 
Centered communication. For the contemplative leader, communication is expressed 
from an advanced stage of development. There is increased mutuality between offering and 
receiving insights and information for the contemplative leader. Carroll (2007) is a consultant 
who specializes in mindful leadership and conveys clearly the benefit that arises from this level 
of communication. He states, 
And we all know how it feels when genuine communication takes place—when we feel 
listened to and appreciated… and receive genuine, unmistakable messages. For a mindful 
leader, such clear communication is a vital sign of an organization committed to not just 
the bottom line but to the health and well-being of everyone involved. (p. 165) 
 
Annie confirmed this point when discussing communication with her staff. “If I truly listen, then 
each member of my team feels noticed. When we feel seen, we feel worthy.” The other women 
all convey a similar point about becoming our whole selves when others see us. “It’s as if truly 
listening and truly speaking that allows us to start truly seeing our selves,” stated Bess when 
discussing the trait of centered communication. 
Merzel (2003) explicates the need for the contemplative leader to see listening as a 
portion of communication from a wider vantage point. “Working on our ability to listen is 
enough. Listening is the first skill taught to new Zen students—not just how to listen with our 
ears but how to listen with our whole being” (p. 100). Karen articulated the same point when she 
shared, “All of my work is predicated on assessing the situation. Symptoms. History. And for 
what is communicated without words. Sometimes fear causes my patients to withhold. I have to 
listen through that if I am to get to the bottom of it all.” 
Smith (2010) speaks to the stagnation that can occur when communication is not 
centered, and aims more toward answers than questions. He states that “Our narrative holds all 
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our explanations, but it has no wonder” (p. 66).  He suggests that we advance our stage of 
development and communicate by asking wise questions. From this perspective, a contemplative 
leader is a person who has progressed along the path toward wholeness and can “fall in love with 
the mystery of not knowing” (Smith, 2010, p. 68) and “become more willing to move from 
mental certainty to the open amazement of not knowing” (Smith, 2010, p. 64). It is no surprise 
that Nari, the kindergarten teacher, spoke to this point when discussing the theme of centered 
communication. “Of course I want my kids to learn. But learning is not about pouring 
information into their heads. I want to instill a love of mystery and curiosity so they continue to 
explore throughout their education.” 
Cultivate stillness. Merzel (2003) is direct in conveying the importance of contemplative 
practice in becoming full human beings. “We want to live our ordinary lives and realize our true 
nature, so we practice when we can” (p. 12). His teaching goes on to state, 
Just sitting, we can enjoy being truly present. Thoughts slow down and the mind becomes 
still. It is like taking a glass of water from a muddy pond and setting it down on a table: 
after fifteen or twenty minutes, the sediment falls to the bottom, and the water becomes 
clear and transparent. Zazen [cultivating stillness] allows the busyness of the mind to 
settle. Then the mind can simply reflect, like a still pool of water, whatever comes into 
our awareness. (p. 85) 
 
Recent research findings confirm that self-awareness is a critical aspect of development. 
Carroll (2007) cites Goleman’s (1995) work on what makes a leader? from Emotional 
intelligence and Cashman (2008) cites Goleman, McKee, and Boyatzis’s (2004) work from 
Primal leadership: Learning to lead with emotional intelligence regarding emotional intelligence 
to stress the importance of cultivating stillness and raising self-awareness if we are to progress 
along a path toward wholeness and positively affect the world as contemplative leaders. 
Self-awareness is the first component of emotional intelligence… Self-awareness means 
having a deep understanding of one’s emotions, strengths, weaknesses, needs, and drives. 
People with strong self-awareness are neither overly critical nor unrealistically hopeful. 
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Rather, they are honest – with themselves and others. People who have a high degree of 
self-awareness recognize how their feelings affect them, other people, and their job 
performance… It shows itself as candor and an ability to assess oneself realistically. 
People with a high degree of self-awareness are able to speak accurately and openly… 
about their emotions and the impact they have on their work. (Carroll, 2007, p. 118) 
 
Attention to one’s own experience or mindfulness is the primary competence in 
Goleman’s framework for managing ourselves, a prerequisite for managing others. A 
leader’s self-awareness and ability to accurately perceive his performance is as important 
feedback as the feedback he receives from others. The flow of crucial information comes 
from the inside-out and from the outside-in. (Cashman, 2008, p. 37) 
 
Bess’s description of suspending her own ideas so she can be “more aware of others” was an 
example of self-awareness practice in action. “I know when my heart rate picks up while 
interviewing someone that I had better shut up and listen. Some people get goose bumps. My 
heart starts racing when confronted with truth. It I my job to be aware of these moments.” 
Nari shared a different example of cultivating stillness from her work with children. She 
spoke about the hidden world project that happens every year at the School House. She explained 
how students are guided through a meditation, asking them to visualize a special place that is 
unique to their own imagination. After the meditation, students begin the project. They write a 
description of the place, draw a picture of it, and create a model of it. Families and friends are 
invited to the school for an unveiling of the hidden world display when the assignments are 
complete. 
We teach the kids that there is a special, quiet place that is all theirs. We take turns 
leading the students through a visualization practice where they imagine their hidden 
world. The students know they can go there whenever they feel anxious or sad or angry. 
When I see my kindergarteners get wound up, I tell them to take time and go back to their 
hidden world. One year, I heard an older student tell one of my alphas to be still and go to 
his hidden world. That was pretty cool. Sometimes, when students come back to visit, I 
hear how they still go to their hidden world when things get rough.   
 
Whitelaw (2012) makes the connection between cultivating stillness and revealing the 
necessary trait of clear seeing, “Slowing down our thoughts helps us see more clearly” (p. 174). 
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Annie was clear that her intuition is activated in many ways and not limited to an actual sitting 
practice. “I love when I get the chance to be quiet and just sit, but that doesn’t happen very often. 
I have to be attentive and concentrate in the midst of very hectic days. The necessary insights in 
my life can’t wait on the privilege of stillness.” Marie echoed a similar point,  
My scripture practice gives me perspective and helps me to slow down, to see my life 
through a wider lens. But that happens early in the morning. The stillness I need at 
2:00pm is not easily found in my daily schedule. It is critical to my work and sanity that I 
can access inner stillness in the middle of my busy day. 
 
Clarity.  The concept of seeing clearly is not new to any of us, leader or not. It is hard to 
imagine anyone would argue against the benefit of seeing clearly into our internal patterns, 
habits, and automatic reactions, as well as external situations. As Annie said, “I am well trained 
in my field. I see well into subtleties of behavior and nuances of cognitive patterns. That is my 
job as a clinician.” 
For purposes of establishing a shared meaning of the term, explanation from two 
contemporary Buddhist teachers is relied upon. Glassman stresses the importance of clarity when 
he states, “We suffer because we don’t see and accept things as they are” (2002, p. 39). Merzel 
(2003) is explicit about the spiritual aspect of clarity when he states, “The first step on the 
Eightfold Path is right view, the enlightened view. When we know Big Mind, we can arise above 
the small mind and cut through the illusion of separateness” (p. 126). 
Bayda (2008) and Whitelaw (2012) provide recognition that clarity is only one aspect of 
a change process. Just because one sees clearly, it does not necessarily equate to action being 
taken. Bayda reminds us that  
Even though observation of the mind allows us to see our superficial or surface thoughts 
with clarity, which helps to clear away a lot of the mental story, the most deeply held 
beliefs often stay below the surface. Thus, the very thoughts that dictate how we feel and 
act continue to run unnoticed. (Bayda, p. 95) 
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This same point was reiterated by several of the participants. For example, Nari shared how she 
has worked to observe more often. She confessed, “Even when I step back and watch, it doesn’t 
mean I am gonna do the right thing.  Just because I see what is going on doesn’t mean I always 
know what to do.” Annie referenced her patients in therapy when discussing the trait of clarity. 
“We can make clear sense of someone’s story and identify action steps for new behaviors, but 
that does not mean anything will really change. Knowing and doing are sometimes worlds 
apart.” 
Senge speaks of an old tradition where “if you’re going to be in a position of authority, 
you should be cultivator. Leaders should be people who are deeply involved in their own 
realization of becoming a human being” (Goldman-Schuyler, 2012, p. 326). What should be 
cultivated? Senge explains, “You become more clear about yourself, your own inner psychology, 
and your needs and drives, so that you’re not driven by them” (Goldman-Schuyler, 2012, p. 326). 
Karen spoke of cultivating clear seeing around personal triggers so her heart “doesn’t ever close 
or get used to another’s experience.”  
Bess and Nari expressed a similar recognition around knowing one’s self in order to keep 
an open heart with others. Bess confessed, “There are days when you just don’t want to hear 
anymore; the foster kid stories or the anecdotes about drug use. When I hear that judgmental 
voice in my head, I know it is time to step back and look for my heart again.” Nari echoed, “On 
those days when it seems every alpha has something wrong, when there are tears and complaints, 
I have to remind myself that this little guy or little girl is hurting. When I see my annoyance, then 
I can put it on hold for later.” Marie articulated the kind of maturity one must cultivate in order 
to see clearly and be compassionate. “When there is emotional intelligence and control over 
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one’s ego, there is room for other in a way that connects. I know what I say or do is connected to 
what you hear and feel. We are linked in that way.”  
Whitelaw (2012) prompts contemplation of clarity in her teaching, “Slowing down our 
life by meditation practice is like slowing down the blades of a fan until we can see, not just a 
whir, but through the blades of the fan itself. Doing less, we sense more” (p. 145).  
Currency of time (now).  Speaking about being in the moment and ‘being Zen’ have 
become popular phrases in western, colloquial speech. Whitelaw (2012), a modern Buddhist 
teacher and leadership consultant provides two pithy views on the relationship between presence 
and leadership that serve as the framework for defining this trait of a contemplative leader who 
has progressed to the spiritual level of being.  She writes, “Our whole self is Now” (p. 215) and 
We can experience our existence as being time, or simply being Now. If you can imagine 
yourself being Now, you will notice that all things arise in you, all things intertwine 
through you, and nothing exists without you. It is never then: it is always Now. (p, 167) 
 
Karen provided a relevant insight into her experience with time. She started by confessing, “I 
don’t always get this right” and then continued, 
I plan and organize my days. I return calls, make appointments, and visit patients. I do 
paperwork and fix meals. I drive carpools and go grocery shopping. I answer my pager 
and deal with crisis. On paper, my day looks like it runs for 100 hours. I try to do one 
thing at a time and keep myself in the present moment. If I look too far ahead, I fill with 
anxiety and start speeding up. That makes me act like the Mad Hatter. 
 
Bess shared a similar perspective about the currency of time. 
If I get away from being present with the person I am interviewing, I may lose an 
opportunity. I remember an incredible moment that happened when setting up an 
interview for a recent film. I was daydreaming about my questions to this one person, 
imagining what she might say and how I might respond. I was totally out of real time. I 
brought that with me into the interview and as a result, I missed the cues she offered 
about a juicer topic. I didn’t catch what was right in front of me til I was in the editing 
room. Being ahead made me miss the present moment with her. Now I teach this point to 
my interns and at workshops. It is critical to stay with whatever situation you are in. 
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Many of the comments shared by participants were reminiscent of Zander and Zander’s (2000) 
discussion about working time and being present to what is possible. In their book, The art of 
possibility they suggest a very practical and spacious approach to working with time when 
interfacing with the realities of our daily lives, at home and at work. “In the measurement world, 
you set a goal and strive for it. In the universe of possibility, you set the context and let life 
unfold” (p. 21). 
Glassman’s teaching on time (1996) conveys as sense of freedom that arises when we 
work directly to understand the realities of time and become more present. He states, 
When we eliminate the gap between our expectations and what we are doing, our 
energies all go into what we are doing at the moment. At that moment, all of a sudden, 
the notion of time disappears. It’s no longer a questions of having not enough time or a 
lot of time. The very notion of time, of duration, or interval, is gone. (p. 79) 
 
Nari spoke well to Glassman’s point.  
I can’t really look ahead and see what Johnny or Betty is going to become when they 
grow up. I am the first teacher these kids have in their long educational journey. I used to 
worry how time in my class would affect their learning down the road. Over the years I 
have found that by letting go of thinking ahead, I am more appreciative of time with my 
alphas now. All I can do is plant seeds in these little beings. 
 
Contagious joy. The term joy requires refining to best understand its use as a trait of 
contemplative leadership in this study. It is not intended to represent a false sense of happiness or 
denial of negative emotions. It is an integrated joy that arises from very deep understanding, 
personal reflection, and maturity.  
Leider (2004) speaks about happiness when using our gifts in serving others. He 
references a story about Dr. Scweitzer when connecting these points. “The only ones among you 
who will be really happy are those who have sought and found how to serve” (p. 38). This 
description is reminiscent of the actions taken by a servant leader, as outlined in the literature 
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review of chapter II. The servant leader is said to be “servant first…and is sharply different from 
one who is leader first” (Greenleaf, 1977, p. 27). Since the phrase servant leader has been 
exchanged with contemplative leaders, the act of service is simply seen as an expression of an 
individual who has attained the spiritual level of being. 
Many women expressed the capacity to accommodate multiple emotions within their 
field of experience as a result of progressing along their individual paths toward wholeness. 
Feeling a deep-seated joy while also feeling sadness or concern was not uncommon. Karen’s 
description of caring for a long-term patient depicted the capacity to accommodate many feelings 
at once. 
As I mature, I have learned to feel many things at once. I can think of one patient who 
recently passed away. I worked with her for many years. First there was cancer. Then 
there was a broken hip. Finally, after many years of disease, she slipped into a coma and 
died. I was relieved her pain was over. I was aware that I would miss her and I knew her 
family was in pain, but I was also genuinely happy. This is the kind of happy that is 
peaceful and settled, not buoyant or filled with laughter. 
 
Annie described well the multiple dimensions that can arise when working with homeless teens.  
You want them to be safe and to make good choices. I remember Sandra. She became an 
emancipated youth when she turned 16. Sixteen! Who can take care of themselves at that 
age? But knowing the family she came from, I was actually joyous for her liberation. I 
worried, but I was also happy. 
 
Within the Buddhist wisdom tradition, the word chitta means mind and also heart. From 
this perspective, our mind is not based solely in cognitive processes. Our mind includes our 
entire being. There are meditation practices within the tradition that are intended to activate this 
heart mind and awaken our bodhichitta, our inherent capacity to experience the whole of life. 
Modern Buddhist teacher, Pema Chodron tells us: 
Those who train wholeheartedly in awakening unconditional and relative bodhichitta are 
called bodhisattvas or warriors—not warriors who kill and harm but warriors of 
nonaggression who hear the cries of the world. These are men and women who are 
willing to train in the middle of the fire. Training in the middle of the fire can mean that 
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warrior-bodhisattvas enter challenging situations in order to alleviate suffering. It also 
refers to their willingness to cut through personal reactivity and self-deception, to their 
dedication to uncovering the basic undistorted energy of bodhichitta. (2001, p. 55) 
 
Many western meditators translate bodhichitta as compassion, but the term karuna more 
appropriately equates to the loving-kindness of compassion, as expressed by the contemplative 
leader. Activating our innate bodhichitta is what Kabat-Zinn (1990) refers to as being present to 
the full catastrophe of our lives. Therefore, when the term joy is used to describe an aspect of a 
contemplative leader, one must understand it is as a joy so immense it can accommodate 
everything. Within the Buddhist vernacular, contagious joy is seen as arising from an awakened 
heart. Buddhist teacher Chogyam Trungpa (1999) refers to the awakened heart as a heart of sad-
joy, a heart that is cultivated to remain open and buoyant, even when faced with challenges and 
temporary sadness. 
 “In every moment you express yourself exactly as you are. When you sit, you 
express yourself. When you walk, you express yourself. When you sleep, you express yourself” 
(Merzel, 2003, p. 119). This same point is at the crux of the Being-Centered Leadership Theory 
(Fry & Kriger, 2009) and the newly developed Contemplative Leadership model. When 
examined through the lens of the Buddhist wisdom tradition, the eight traits of being expressed 
by the contemplative leader possess the aspirational qualities of the Bodhisattva. While already 
illustrated within the data, there are more examples of contemporary Buddhist text that is 
connected with each of the eight C’s of Contemplative Leadership provided in Appendix D at the 
end of this study.  
Nolan’s Model of Contemplative Leadership: The Eight C’s of a Contemplative Leader 
The eight meaning units produced from the data are named as the eight C’s of 
Contemplative Leadership. The model presented here takes into account the individual meanings 
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of each trait as they have been linked to leadership literature, considered against 
phenomenological research findings, and viewed from a Buddhist perspective. These findings 
were summarized in Table 4.4 of chapter IV and are reiterated again in this chapter as Table 5.1 
as an introduction of Nolan’s Contemplative Leadership model.  
Table 5.1  
Nolan’s Model of Contemplative Leadership 
 Marie Bess Nari Annie Karen 
Calling Clear about 
priorities and 
skill set. 
Knew her 
path since 
she was a 
little girl. 
Has clear 
understandi
ng of her 
purpose. 
Aware of 
being a 
leader since 
youth. 
Recognize
d desire to 
become a 
doctor for 
entire life. 
 
Compassion Nurturer. 
Compassionate 
heart with 
others is akin 
to lessons from 
scriptures re: 
‘reaping what 
you sow’. 
Use film to 
advocate for 
marginalized 
people and 
groups. 
Love leads 
to learning. 
True 
compassion 
energizes, it 
does not 
fatigue. 
Giving 
people time 
to tell 
stories and 
explain 
symptoms 
is 
compassio
n in action. 
 
Care for 
Others 
Care makes for 
a good leader. 
Allowing 
stories to be 
told restores 
wholeness. 
The 
classroom is 
filled with 
care. People 
feel it. 
Receiving 
care instilled 
responsibilit
y to care for 
others. 
Best care 
comes 
from 
balancing a 
calling to 
medicine 
with love 
for family. 
 
Centered 
Communi-
cation 
Listening and 
being open to 
new points of 
view. 
Seeing the 
truth and 
shaping it for 
others to 
understand. 
Listening 
more and 
asking more 
questions. 
Like young 
students, we 
become 
better when 
Be precise 
in what is 
asked for. 
Mindfully 
reframe to 
speak with 
accuracy, 
resilience, 
Always 
consider 
new 
perspective
s and 
possibilitie
s. Share 
openness in 
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we keep 
asking. 
and 
possibility. 
words and 
actions 
with 
others. 
 
Cultivate 
Stillness 
Daily time 
dedicated to 
devotional 
practice and 
quiet time. 
Yoga and 
meditation 
for stillness. 
Time with 
friends and 
family for 
renewal. 
Engages in 
what 
promotes 
wholeness 
and supports 
knowing of 
being 
extremely 
spiritual. 
Constant 
patter of 
inquiry and 
self-
examination. 
Aware of 
inner peace 
and clear 
sense of 
being on a 
spiritual 
path. 
 
Follow 
natural 
instinct to 
reflect. 
Contemplat
e questions 
to maintain 
priorities 
and follow 
one’s path. 
 
Clarity Clear seeing 
comes from 
practice. 
Remaining 
open to what 
is presented. 
Being 
observant of 
what’s 
happening 
provides a 
deep 
knowing. 
Knowing 
what to do 
and 
knowing 
what to not 
do. 
 
The draw 
towards 
clarity is 
cellular. 
Seeing 
clearly 
comes from 
being 
completely 
present, 
awake. 
Asking, 
“What am I 
doing?” 
over and 
over allows 
for clarity, 
which 
leads to 
thoughtful 
choices and 
decision-
making. 
 
Currency of 
Time (Now) 
Scripture study 
keep 
importance of 
being present 
in mind. 
Staying fresh 
and present. 
The best 
work comes 
from the 
space where 
time does not 
exist. 
Being 
present 
allows for 
being real. 
Kids know 
if someone 
isn’t being 
real. 
True 
presence is 
like ‘Vulcan 
mind melt’ 
where self 
and other 
join in the 
moment. 
The best 
care and 
treatment 
comes 
from being 
present 
with 
patients. 
When that 
authenticall
y happens, 
there is no 
sense of 
time. 
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Contagious 
Joy 
Joy looks like 
calm 
contentment. 
Actively 
engaged and 
constantly 
inspired. 
Others catch 
this fever. 
Laughs all 
day long. It 
is healthier 
and makes 
others 
happier. 
Filled with 
positive 
energy that 
is shared. 
Real joy 
isn’t manic.  
Positive 
feedback 
from 
patients 
and support 
from 
family 
creates a 
loop of 
happiness.  
 
 Up to now, the discussion of traits associated with contemplative leadership has 
included all of the individual participants of the study. Table 5.2 provides a meta-perspective, 
consolidating the findings with data and literature. The conceptual model of Contemplative 
Leadership flows directly out of the integrative Table presented below. A visual representation of 
Nolan’s model of Contemplative Leadership in Figure 5.1 that is presented in the concluding 
section of this chapter. 
Table 5.2  
An Integrative Model of Contemplative Leadership 
Trait Consolidated 
Research  
Data 
 
Consolidated 
Literature Data 
 
Key Theories & 
Authors  
Calling Experience a 
clear 
understanding of 
purpose. 
Intrinsic 
motivation 
Purpose 
Meaning 
 
Servant Leadership: 
Greenleaf, 1977, 1998; 
Bennis, 2002; Keith, 
2008. 
 
Spiritual Leadership:  
Kriger & Seng, 2005;  
Fry & Kriger, 2009;   
 Fry, 2003, 2005, 2008; 
Fry & Nisiewicz, 2013; 
Delbecq, 2000. 
 
Stewardship: 
Hernandez, 2012. 
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Other: 
Senge, Scharmer, 
Jaworski, & Flowers, 
2004; Levoy, 1997; 
Leder, 2004. 
 
 
Compassion Having thoughts 
and action arise 
from an open 
heart. 
 
Altruism 
Love 
Loving kindness 
 
Spiritual Leadership:     
Fry & Kriger, 2009; 
Benefiel, 2005, 2008; 
Kriger & Seng, 2005. 
 
Workplace Spirituality: 
Krahnke, Giacalobne, & 
Jurkiewicz, 2003; 
Giacalone, Jurkiewicz, 
2010a; Giacalone, 
Jurkiewicz, & Fry, 2005; 
Ashmos & Duchon, 
2000. 
 
Buddhist Wisdom 
tradition: 
Halifax, 2010, 2012; 
Glassman, 1996, 2002; 
Whitelaw, 2012; Bayda, 
2008. 
 
Other: 
Kegan & Lahey, 2010; 
Jaworski, 1998, 2012. 
 
Care for Others Compassionate 
action and care 
that arises from 
realizing the 
interconnection 
of life. 
 
Sense of 
belonging 
Interconnection 
Compassionate 
action 
Stewardship: 
Hernandez, 2012; Block, 
1996, 2008. 
 
Servant Leadership: 
Greenleaf, 1977, 1998; 
Stone, Russell, & 
Patterson, 2003; Keith, 
2008; Spears, 2004. 
  
Workplace Spirituality: 
Karakas, 2010a; Sinclair, 
2007; Senge, 1990; 
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Rigoglioso, 1999; Mitroff 
& Denton, 1999, 2000; 
Lund Dean, Fornaciara, 
& McGee, 2003; Lund 
Dean & Fornaciari, 2009, 
2010; Lips-Wiersma & 
Mills, 2002, 2003. 
 
Buddhist Wisdom 
Tradition: 
Loori, 1999; Merzel, 
2003; Kwong, 2010; 
Glassman, 1996, 2002; 
Carroll, 2007; Goldman-
Schuyler, 2007. 
 
 
Centered  
Communication 
Articulation that 
arises from a 
space of deep 
balance between 
head and heart. 
 
Deep listening 
Speak from the 
heart 
Buddhist Wisdom 
Tradition: 
Whitelaw, 2012; 
Trungpa, 1999, 2005; 
Merzel, 2008; Goldman-
Schuyler, 2012; Carroll, 
2004, 2007; Smith, 2010; 
Loori, 1999. 
 
Other:  
Zajonc, 2009; Wheatley, 
2005b; Cashman, 2008. 
 
Cultivate  
Stillness 
Engagement in 
practices that 
promote a sense 
of wholeness, 
stillness, and 
allows for self-
inquiry. 
 
Contemplative 
practices 
Inward gaze 
Sense of inner 
peace 
Buddhist Wisdom 
Tradition: 
Whitelaw, 2012; Carroll, 
2007; S. Rinpoche, 2003; 
Halifax, 2010; Roshi, 
1995; Kwong, 2010; 
Merzel, 2003. 
 
Other: 
 Bohm, 1980; Palmer, 
2004, Jaworski, 1998, 
2012; Cashman, 2008. 
 
Clarity Clear seeing into 
self, others, and 
situations that is 
Insight 
Intuition 
Wisdom 
Buddhist Wisdom 
Tradition: 
Carroll, 2004, 2007; 
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not obstructed by 
ego. 
 
Whitelaw, 2012; Bayda, 
2008; Glassman, 2002; 
Kwong, 2010; Kabat-
Zinn, 1990. 
 
Other:  
Zohar & Marshall, 2000, 
2004; Covey, 2004; 
Jaworski, 1998. 
 
Currency of  
Time (Now) 
Conscious 
attention to the 
present moment. 
 
Being aware in 
the present 
moment 
Buddhist Wisdom 
Tradition: 
Merzel, 2003; Smith, 
2010; Glassman, 1996; 
Whitelaw, 2012; Loori, 
1999. 
 
Other: 
Bohm, 1980; Palmer, 
2004; Senge, 1990; 
Csikzentmihalyi,1990. 
 
Contagious Joy Actively engaged 
and enjoying life. 
Filled with 
positive energy, 
even in the midst 
of challenges. 
 
Laughter 
Radiate positive 
attitude 
Buddhist Wisdom 
Tradition: 
Loori, 1999; Smith, 2010; 
Whitelaw, 2012; Hyers, 
1989.  
 
Other: 
Bolman & Deal, 2011; 
Benefiel, 2008; Ben-
Shahar, 2011; Zander & 
Zander, 2000; 
Csikzentmihalyi, 1990. 
 
The Contemplative Leadership model is a conceptual model developed to acknowledge 
the greater potential for leadership that is ordinary, often overlooked, and necessary to cultivate 
in response to the challenges of the 21st century. The model also serves as a statement that each 
of us possesses an inherent potential to manifest the true nature of our beings. Conforming to 
culturally imposed standards and external norms is not serving our well-being as individuals, 
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organizations, communities, or nations. It diminishes our capacity and interferes with 
progression toward wholeness. Something has to change and the Contemplative Leadership 
model takes the stance that necessary change must start with our internal ways of being.  
 As Wheatley (2005a) states, uncertainty is the companion of the 21st century. If 
we continue to assess our progress, success, and well-being against external measures, we will 
continue to reach for elusive and uncertain finish lines. The great paradox here is that the 
spiritual level of being has been marginalized for its elusive nature, when all along what we have 
thought to be concrete and real is truly intangible. We exchanged the mystery of being 
transpersonal and spiritual for obscure possessions, positions, and prosperity. 
The inward gaze of a contemplative leader helps bring into focus the elements that 
comprise relevant and meaningful ways of being and leading. The Contemplative Leadership 
model encourages inquiry into one’s everyday experience for insight and motivation along a path 
toward wholeness. It is rooted in a multi-stage ontological framework that identifies traits of 
being that are expressed in ways of leading. Specific to the contemplative leader, there are eight 
traits that identify the spiritual level of being. Expression of these traits serves to heal the divide 
that separates and prioritizes individual gain over interconnected well-being. The research has 
defined and given life to these traits. Following is a brief summary of how each trait is enlivened 
within the contemplative leader. 
The contemplative leader is aware of her calling in life. She senses a purpose to her being 
and is willing to do what is necessary to fulfill it. The details of the calling are not what give 
meaning. It doesn’t matter if one’s calling is to be a teacher, a counselor, a mother, an artist, or a 
doctor. Rather, it is the courage to step toward one’s gifts and manifest her unique expression of 
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wholeness that matters. It is the strength to proceed when norms, standards, and comments tell 
her otherwise. 
The contemplative leader knows she must keep a healthy circulation between her head 
and her heart. Our western world values critical thinking and analysis over feeling and relating. 
The contemplative leader is aware that wisdom must accompany compassion when she takes 
action in the world. She needs to keep a soft belly while maintaining a strong back, so remains 
open to feeling but has the resolve to face the challenges she encounters. 
The contemplative leader cares. She cares for her self, knowing that a depleted leader 
expresses less than optimal leadership. She cares for others because she recognizes the 
interconnectedness web of existence. Caring for one aspect of life is connected to all aspects of 
life. Care is in response to need. It is the heart’s response. It is service. It is not strategy or 
manipulation. Care for others is an expression of compassionate action. 
The contemplative leader values wise and centered communication and places an 
emphasis on listening. There is awareness that our speech is intimately a part of our thoughts and 
action, so mindfulness is applied not only to what is said, but how words are spoken. The 
contemplative leader does not fear honest communication. She encourages open and authentic 
speech without causing harm to others. She listens with her whole being to truly hear what is 
being communicated to her, matching words with gestures and tone. She does not complicate her 
message, making her wisdom accessible to whomever she comes in contact. 
The contemplative leader can access inner stillness in the midst of chaos and crisis, which 
is the dominant pace of our modern world. She has cultivated stillness through contemplative 
practices and familiarized herself with the natural state of being that accompanies a stable mind 
and relaxed body. When her thinking becomes scattered, she can call upon her skills of 
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concentration and attention. When her thinking becomes unanchored and aimless, she can call 
upon her skills of awareness and peaceful abiding. The contemplative leader cultivates stillness 
to replenish her energy reserves, to maintain her center and sense of self, and to continue the 
journey along her path toward wholeness. 
The contemplative leader sees clearly into her ways of being. Clarity enhances 
discernment in forming relationships. It supports decision-making that is appropriate to the 
situation at hand. She sees beyond habitual mental patterns and automatic responses, which 
allows more genuine action to follow. Her clarity brings into sight the obstacles that could 
obscure her continued progress, allowing her to address challenges before they become 
unmanageable. She is aware that her perspective, which is filled with clarity and wisdom, is rare 
among peers. Therefore, she infuses her clarity with gentleness when speaking and engaging 
with others. 
The contemplative leader is aware that she is most available to her self and others when 
her attention is on the present moment. Whether the moment is identified as enjoyable or 
challenging, she has cultivated the skills necessary to remain fully present for it and all that it 
contains. As if time has dissolved, when she releases expectations for the future or a regret from 
the past, what remains for her to engage with is just this moment. She is cognizant that each 
moment is precious and will never arise again, bringing her great appreciation for the sacredness 
of life. As a result of eliminating the horizontal line that chronicles time, she can ascend the 
vertical line of Now without rush or hurried pace. This zero point of timelessness is not stagnant; 
rather it invites the contemplative leader to align her whole being with the currency of time that 
is now. 
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The contemplative leader radiates a contagious joy that can influence others without 
explicit articulation. She allows that aspect of her being that is beyond a self-serving ego to arise, 
buoyantly expressing her inherent joy. This ease of being invites others to lighten their grip on 
beliefs and expectations, opening to possibility greater than imagined. Like a fist that cannot 
shake another’s hand, one must release closed fingers and open to meeting the others open hand. 
Warm hand to warm hand, the joy of becoming whole is transmitted to another. Her light 
heartedness is not to be interpreted as being frivolous or unrealistic. To the contrary, she 
possesses a heart of sad joy because she is so profoundly aware of reality. The contemplative 
leader becomes the Laughing Buddha, smiling at truth, and embodying the realization of 
profound joy. 
Conclusion  
With all this attention bestowed upon it, workplace spirituality is clearly not a notion 
whose importance needs to be motivated any more, but rather a subject that call for better 
understanding. (De Klerk, 2005, p. 65) 
  
This phenomenological study intended to expand understanding and view of major themes of 
spiritual leadership and workplace spirituality examined within the literature review in chapter II. 
De Klerk’s words were a major influence and motivator in determining purpose and approach to 
research. It is my deep hope that the findings of this study have been interpreted in a way that 
serves to further understanding of the phenomenon and that the construction of a Contemplative 
Leadership model does contribute to the larger discourse on leadership in our world. Figure 5.1 
provides a visual representation to show descriptive words and highlighted meaning of Nolan’s 
model of Contemplative Leadership. 
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Figure 5.1 The eight C’s of the integrated model of contemplative leadership. 
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As Fry stated in his opening editorial of the Leadership Quarterly dedicated to 
spirituality and organizations, “it is not enough to just develop good theories. Our hope was that 
this special issue could be a vehicle for moving the field toward achieving paradigmatic status,” 
(2005, p. 619). Like the authors who contributed to that special edition of Leadership Quarterly, 
I too hope that the construction of a Contemplative Leadership model will make “a significant 
contribution to moving the new field of spiritual leadership in this direction” (Fry, 2005, p. 620). 
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Chapter VI: Implications and Reflections 
 
Introduction 
Discussion on limitations, as well as recommendations for future studies, implications, 
and personal reflection will be included in this concluding chapter, supporting the emergence of 
a new, integrative model of Contemplative Leadership. Also included in this chapter is reflective 
commentary regarding personal experience of researcher while pursuing the essence of the 
phenomenon under investigation. 
Significance 
The significance of this study has served three goals; to clarify the phenomenon of 
contemplative leadership and enhance our understanding of lived experience of such leaders, to 
design research that addresses the gap in existent literature regarding the relationship between 
one’s inner journey toward wholeness and the outer expression of leadership, and to build a 
conceptual model of contemplative leadership.  
The first objective was achieved by expanding upon the framework of the complex and 
integrative Being-Centered Leadership theory (Fry & Kriger, 2009), adding new perspectives of 
progressive stages of mental complexity (Kegan & Lahey, 2009) and progressive stages of being 
from the Buddhist wisdom tradition, as detailed in chapter II. The Being-Centered Leadership 
theory (Fry & Kriger, 2009) was further advanced by placing research within a community-based 
context, focusing solely on female participants, and extending the expression of leadership at a 
spiritual level of being from servant and spiritual to contemplative. This everyday embodiment 
of contemplative leadership is now a critical factor that distinguishes Being-Centered Leadership 
theory from the newly constructed leadership model – The Eight C’s of Contemplative 
Leadership. 
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The second objective was addressed by phenomenological research designed to provide a 
holistic worldview on the complexity of the human condition and progress along a path toward 
wholeness. “Fromm explains that Being is a fundamental mode of existence or orientation to the 
world, one of aliveness and authentic relatedness. It has to do with our character, our total 
orientation to life; it is a state of inner activity” (Jaworski, 1998, p. 58). Chapter III explicitly 
details the investigation of leadership that is expressed from a spiritual level of being.  
The third objective aimed to raise awareness of greater human potential, as exemplified 
by the aspirational Bodhisattva or Laughing Buddha archetype. Clarifying the phenomenon of 
lived experience of everyday embodied contemplative leadership led to the construction of a new 
model that contributes to the larger leadership discourse.  
Comprehending the relationship between inner ways of being and outer ways of leading 
more deeply may serve to shift the leadership discourse and expand our view of possibility. This 
increased perspective is critical and serves to contribute to understanding the advanced 
leadership required to enact necessary change in the 21st century. To date no formal assessment 
instrument has been developed to confirm one’s expression of leadership as contemplative. 
Besides the challenges associated with measuring an esoteric state of being, this newly formed 
leadership model is in the conceptual phase of development. Therefore, the primary tool utilized 
to understand what is called into being for the contemplative leader has been this qualitative 
investigation and analysis of experience by each research participant.  
Researcher Experience and Reflection 
Bracketing. An interesting phenomenon developed during the interview and 
transcription process. The experience of bracketing, or suspending personal opinions and biases 
during research, felt very natural during the interviews. Remaining open and curious while 
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interviewing a participant is a practice of presence that can be likened to meditation, where 
similar skills are cultivated. A forty-five to sixty, or even ninety-minute interview was 
experienced as an extended meditation session. It was during the post-interview period, when 
notes were reviewed and transcripts analyzed, that activation was witnessed. In looking for 
emergent themes and patterns during transcript analysis, I became aware of a subtle urge to make 
something fit and give meaning where it may not reside. The new practice became observing the 
nuances of suspending mental habits, sensing into intuition, and not making false interpretations 
of data.   
This self-monitoring experience revealed an unintended depth of self-awareness and 
presence in phenomenological research that was surprising to experience as a researcher. The 
experience serves as a reminder of the expansive quality of understanding that is possible to 
attain and share with others. It also serves as a reminder of the ethical implications connected to 
what is done in the academy and its relationship with what is shared with the community. As 
discussed in chapter III, “Beneficence must be at the core of ethical research if our work is to be 
in service to answering questions that can better lives.”   
Transcription. I was intentional about assuming the role of transcriber. It was I who 
witnessed the body adjust position before answering a question or heard “um” as a placeholder 
when a response was being formulated. A third party transcriber would not necessarily have 
captured the intimacy and subtle layer of expression. If I were reading another’s transcription, I 
would not have picked up on the thick descriptions presented. Therefore, it was imperative to 
complete the actual transcription of each interview as the researcher.  
The five women were inspiring and clearly articulated experiences demonstrating 
community-based leadership in their respective ways. With each deepening layer of the inverted 
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pyramid process, the participants expressed qualities of contemplative leadership with words, 
gestures, and literal tone of voice.  Missing this step would have been a missed opportunity that 
resulted in findings that were less than whole. 
Upon further reflection, I noted two experiences. The first is that transcribing the 
interviews myself allowed a pre-analysis phase where I lived with the data that was gathered and 
started to make meaning of it already. The second is that I also believe that asking participants to 
review the transcripts that I transcribed contained privacy and contributed to the trust and rapport 
developed between us. 
Limitations  
Scope of the study. In taking a multi-disciplined view on my authentic research inquiry, 
it was impossible to include perspective, insights, theory, and philosophy from all the various 
schools of thought. For example, selecting the Buddhist wisdom tradition as the lens for 
discussing the spiritual aspects of being. This orientation is personally inspiring and a deep part 
of who I am as a reflective, scholar, practitioner. I am also Jewish through my mother’s lineage 
and Catholic from being baptized as an infant. I did not consider literature or commentary from 
these traditions, nor did I include Hindu, Muslim, Pagan, Native American spiritual traditions in 
this study. Though intriguing, the effort to consider multiple spiritual commentaries was beyond 
the scope of the study. 
In discussing the ontological levels of being that were proposed in Fry and Kriger’s 
Being-Centered Leadership Theory (2009), I did not deeply attend to the philosophical 
underpinnings of Heidegger’s work. Only brief mention of his thinking was referenced. A deeper 
exploration into his philosophy of Being may be of service to future research into this topic. 
 
 
195 
 
Language challenge. Attempting to articulate the ineffable, the experience of the 
spiritual level of being and contemplative leading, was a challenge. On the one hand, it is critical 
to speak of spiritual matters because dialogue brings attention to this aspect of our being, even if 
language limits understanding.  On the other hand, “When we try to use words, there is a danger 
that whatever we say will lead only to confusion” (Merzel, 2003, p. 9). Discussing spiritual 
topics is already viewed by many as a soft science and less important or relevant to the real 
challenges of our times. The primary concern was that this work might generate confusion 
instead of raising awareness. With the support of leadership theory and phenomenological 
research in the field, I have given my best effort to meet this limitation with honor and respect.  
Sandra Jishu Holmes (1993) gave a lecture to students at Naropa University where she 
spoke eloquently of this point: 
Because, in the end, although the words are just the finger pointing to the moon, you see, 
not the moon itself, and although the mystic experience has been called ineffable, beyond 
description, we still, if we want to be Bodhisattvas, must talk about it. And I wanted to 
find my own language for talking about the spiritual journey of the “ordinary man.”  
(Holmes, 1993) 
 
Leadership training. It has been mentioned that a majority of current leadership training 
is aimed toward less developed levels of being and corresponding expressions of leadership, such 
as transformational and charismatic (level IV). I propose that we need to shift our perspective 
and expand leadership training to include the cultivation of traits that express contemplative 
leadership. This includes discussion of our inherent capacities and greater possibilities of 
achievement than is currently sought after. I certainly argue that there is an innate urge to 
become whole and that progressing along our path is of true interest. There is certainly a need, 
however I cannot help but wonder if there is true demand to create a curriculum for training in 
contemplative leadership traits. How will male audience members receive research that is based 
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on all female participants? Will that limit my work in any way? When driven by trajectories of 
growth and bottom line profits, will training on inner states of being capture anyone’s attention? 
Sinclair (2007) does raise three potential problems to be aware of when spirituality is 
purposefully introduced into leadership. As an antidote to this concern, she suggests using the 
work of critical scholars in pointing out: 
the use of spirituality to purely material ends such as self-advancement; the ways 
spirituality might be used to coerce and as an instrument of power; and treating 
spirituality as a commodity for purchase – a new toolkit in the business of leadership 
development. (p.15) 
 
Chogyam Trungpa refers to the same issue of commodifying spirituality in his book Cutting 
through spiritual materialism (1973). The list of concerns associated with improperly using 
spirituality in leadership, and therefore creating a limitation to research, expands beyond what 
has been stated thus far. Essentially, no matter what the limitation might be presented as, all 
matters of spirituality must be addressed with great care and attention. Dogen Zenjo, the founder 
of Soto Zen, speaks of menmitsu no kafu, taking care of everything we touch in our lives with a 
gentle and considerate approach, as if it were Buddha we were interacting with. A remedy to 
addressing limitations associated with spiritual matters and contemplative leadership, once must 
apply a spirit of mindfulness or menmitsu no kafu.  
 Any attempt to expand leadership training would need to consider the frustrations 
that emerge when we are faced with integrating change. I am deeply interested in the challenge 
of thoroughly addressing the resistance and immunity to change we are all challenged by (Kegan 
& Lahey, 2009). Immunity to change refers to hidden internal maps that we develop in ourselves 
and in our organizations in order to succeed, and these maps are essentially stress-management 
system.  
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This immunity resides not in rational thought but in emotions, especially in the form of 
attempting to manage anxiety. Effective leaders often develop immunity to change in 
order to remain highly functioning, focused, and effective in their activities, but this kind 
of immunity operates at a tremendous personal cost. (Goldman-Schuyler, 2012, p. 51)  
 
Simmer-Brown reminds us that Buddhism “has long relied on a profound understanding of 
change as the true wisdom of the way things really are” (Goldman-Schuyler, 2012, p. 51). 
Frustrations. The gender characteristics in the extant literature are stereotypical at best, 
but do bring to light the hegemonic stance– not only within the domain of research – but also 
within normative culture at large. I found merit in the reminiscent sounds of feminist argument 
as, “feminist researchers have criticized quantitative positivistic methods for ignoring and 
excluding women and ‘adding’ women to male knowledge” (Westmarland, 2001, p. 1). My 
“good fit” regarding gender equality and the research redesign proposals required continued 
examination, as the subject touches core issues of fairness and justice within my being.  
 Upon continued contemplation, I recognize that there is not only a gender 
difference in the approach to research, there is also a noticeable difference in the epistemological 
underpinnings of research. A worldview that “has been based on and built upon with the male 
social universe” (Westmarland, 2001, p. 2) does not align with my sense of truth and worldview. 
And yet, this is the dominant perspective in which I live and do my work. The ethical question is 
how do I move as my authentic self, with my genuine views, within a system that may not share 
my perspective, let alone respect my knowledge claims? How do I swim in such waters without 
being pulled under? A critical subtlety to point out is that I am not asserting a bias against male 
dominance as much as I am upholding a need to include wisdom of the feminine. Mine is a 
worldview built upon the possibility of utilizing both male and female strengths. This is not to 
say I am immune to the weakness of each perspective nor am I against natural propensities 
researchers have toward one approach over the other. I am simply upholding the openness for 
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inclusion as respectful and responsible placement for ethical consideration when commencing 
research.  
My research flipped the norm and focused solely on female participants. This act was not 
a frustration. Quite the opposite, I found time with female leaders to be an honor. The fact that 
there remains the common issue of segregation and marginalization against women is the 
frustration. Most spiritual and servant leadership is researched within corporate settings, which 
are dominated by a male population. The imbalance of gender needs to be illuminated. This 
study is one small step toward that direction. In an interview in Inner peace-global impact 
(Goldman-Schuyler, 2012), Simmer-Brown reminds us of the importance held within the 
feminine principle, otherwise known as wisdom. “In Tibetan Buddhism, wisdom refers to the 
special intuitive knowing cultivated in meditation, a kind of wisdom that transcends concept, 
limit, or boundary of any kind. The teaching is subtle. Humans are conventionally ensnared by a 
conceptual approach, and these concepts blind us to the unfettered, brilliant qualities of our 
actual experience (Goldman-Schuyler, 2012, p. 54). Goldman-Schuyler adds an important aspect 
to the principle that invites all leaders, no matter the gender with which they identify, “The 
feminine principle is an organizing principle, which is something quite distinct from gender” 
(2012, p. 49). 
 Another frustration is the lack of interest in examining a progressive path toward 
wholeness and contemplative leadership. I have literally received feedback from colleagues and 
professionals who state, “If it doesn’t affect the bottom line or increase productivity, then why 
care?” Fry and Slocum (2008) advocate strongly that it is imperative for leaders to care. They 
argue, “One of the greatest challenges facing leaders today is the need to develop new business 
models that accentuate ethical leadership, employees well-being, sustainability and social 
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responsibility without sacrificing profitability, revenue growth, and other indicators of financial 
performance” (p. 86). Fry and Nisiewicz introduce the Conscious Business Alliance (CBA) as 
one example of business people who actively care. “Perhaps the most organized movement 
working to promote conscious capitalism, world-wide sustainability, and the triple bottom line is 
the Conscious Business Alliance” (2013, p. 243). The CBA is a select group of companies, 
organizations, and individuals “dedicated to transforming the way business is conceived, 
conducted, and perceived” (p. 243). The specific words may differ from the language of 
contemplative leadership, but I find the message to be essentially the same in that “companies 
that practice conscious capitalism embody the idea that profit and prosperity go hand in hand 
with social justice and environmental stewardship” (Fry & Nisiewicz, 2013, p. 244). 
The work of Fry and Slocum (2008) and Fry and Nisiewicz (2013) draw on workplace 
spirituality, spiritual leadership, and consciousness capitalism to explicitly articulate the potential 
for bottom line profits to be maximized by considering the whole person when enacting 
leadership decisions. Expanding the traditional measure of bottom line success from profit to 
profit, people, and planet – the triple bottom line - is a progressive reframe for business. At times 
I am confused that talk of this model does not occupy more space within the leadership discourse 
My frustrations may reduce if I reframe my own thinking and remember that slow burning 
embers are most sustainable; quick flames are fast to burn out. It may serve to trust that 
conversations about success and expanded profit are happening, slowly, building up strength and 
buy-in within various sectors, creating sustainable change in theory and practice. “The 
sustainability movement has emerged in response to the excesses of CEO and corporate greed. 
This includes respect for the diversity of human experience, including family life, intellectual  
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growth, artistic expression, and moral and spiritual development,” (Fry & Nisiewicz, 2013,  
p. 242). 
Upon further reflection, the more accurate question to me is how can we not care? The 
triple bottom line naturally aligns with the model of Contemplative Leadership, where the 
contemplative leader expresses her spiritual level of being. The research of this study and 
resulting eight C’s of Contemplative Leadership supports the notion that valuing the inherent 
wholeness and spirituality—of self and other—will lead to a work environment where 
individuals can thrive and performance can prosper.  “Employees who view their work as a 
called vocation are likely to approach their work very differently from employees who see work 
primarily as a means to satisfy their pecuniary needs. There is emerging evidence that spirituality 
provides competitive advantage on organizational performance,” (Fry & Slocum, 2008, p. 89) 
Feminist perspective. The personal sense of strength and empowerment that arose 
during the research portion of the study served as reminder that feminist epistemology is worth 
mentioning in the context of contemplative leadership and advanced stages of being. A detailed 
account of this significance is beyond the scope of this study. Regardless, many of the 
frameworks and conventions used in this study employ inherent feminist epistemological lenses. 
For example, the explicit inclusion of the researcher and participant as co-constructing the 
meanings contained in the descriptions and interpretations of contemplative leadership is a 
framework common to feminist approaches to qualitative research (Olesen, 2005). 
Feminist research acknowledges the ways in which individuals participate in the 
construction of meaning, a view that correlates with the approach taken in this dissertation. It 
may prove fruitful to frame contemplative leadership in feminist research approaches since the 
phenomenon is inherently expressive and relational; the role of the researcher affects the process, 
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and may contain hidden patriarchal dimensions related to power (Lather, 1991; Olesen, 2005). 
For example, the relative rarity of contemplative leadership as a compassionate, caring, and 
holistic expression of being may be a result of traditional, male-dominated styles of leadership in 
the common discourse. Again, whether or not this may be the case is beyond the delimitations of 
the current study. Reference is made in consideration of future research. 
Wisdom traditions.  As mentioned in the scope of study section above, this study was 
limited in consideration of multitude wisdom traditions that are in existence. A non-theistic 
wisdom tradition did serve as a neutral platform from which participants could openly discuss 
experiences of service and spirituality without concern of religious divide. Buddhism is often 
described as much as a school of philosophy or transpersonal strategy for living as it is a spiritual 
tradition. The benefit to selecting a Buddhist lens for viewing spiritual aspects of being is that 
one does not have to be a practicing Buddhist to engage in contemplative practices, the 
cultivation of clear seeing, the currency of time, or any of the eight traits associated with 
contemplative leadership.  
Traits of contemplative leadership align well with the Bodhisattva archetype. However, 
that does not automatically mean a contemplative leader is a practicing Buddhist. The 
Bodhisattva archetype serves to express the deep aspiration to become whole and actualize our 
inherent true nature. The exclusion of other wisdom traditions is not commentary on a lack of 
connection to one’s path and progressive stages toward wholeness. It is recognized that many 
wisdom traditions honor sacred connectedness and provide spiritual guidance in favor of 
communion, connection, or actualization with something beyond the ego-driven self.   
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Implications 
By expanding the leadership discourse beyond the typical level V, IV, or III agenda, this 
study may serve to inspire individuals to become curious, to wonder about those feelings about 
there being more to life that haunt and confuse. By opening our perspective to the whole self, 
one that includes physical, emotional, cognitive, and spiritual aspects of our being, we may start 
demanding more attention be given who we are, as opposed to what we do. As Fry and Kriger 
stated, “Recent research has argued that visible behavior is just the tip of the iceberg of effective 
leadership” (2007, p. 3). 
One of the greatest implications this work can have is to give permission to take the 
inward gaze and seek direct experience of our true nature, our wholeness. The integral 
connection of leadership as an external expression of one’s inner journey has to come into focus 
if any semblance of balance is to be restored in our selves and in our world. Ultimately, leaders 
may become inspired to commit to cultivating traits and expressing leadership that aspires 
toward wholeness, which includes saying yes to the contemplative leader that resides within each 
of us.  
 Conceptual model. “ A concept is not a reality, just as a map is not the territory. 
A concept never can be the truth, only a fragment of the truth” (Merzel, 2003, p. 56). This 
comment is like a pill that is hard for me to swallow. Years of study, consideration, 
contemplation, and comparison have led me to a literal need to organize my thoughts into a 
conceptual model that is inclusive of the whole person, an integrated model of contemplative 
leadership. And yet, in the end, it is only a concept. The model is limited if you don’t see the 
paradox-one actually has to create the conceptual path to follow, only to arrive at a direct 
knowing of the truth that is beyond the path. The ideas of The Eight C’s Contemplative 
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Leadership conceptual model are meant to be a guide, like cairns along the trail that point in the 
direction of experiencing a spiritual level of being and expressing contemplative leadership. Just 
as the “finger pointing to the moon is not to be mistaken for the actual moon,” if we mistake the 
concept for the direct experience, then we have become trapped by the limitation. If we know the 
difference, then we can be gently guided by the concept toward wholeness, not mistaking the 
path for one’s true self. Below is Figure 6.1, a picture of Laughing Buddha, pointing at the moon 
that visually captures the essential difference between concept and direct experience (Thum, M., 
2008). 
   
  
Figure 6.1 Laughing Buddha pointing at the moon. 
Contributions and Practical Applications 
The eight C’s of Contemplative Leadership have been revealed through 
phenomenological research and serve as the foundational understanding of implicit themes and 
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structures inherent in the lived experience of everyday, embodied contemplative leadership. 
Several domains come to mind when I consider the areas where the new, integrated model of 
leadership may contribute - to discourse, expanded literature, and practice. For example, the field 
of education may benefit from this research. Both higher education and primary educational 
contexts could add the rich descriptions of traits associated with inner states of being, not only to 
the existing educational literature, but also find ways of bringing the insights obtained by this 
research into the classroom in an effort to replicate instances of holistic ways of being in the 
world. Teachers and students can engage in practices intended to raise awareness and cultivate 
traits associated with a spiritual level of being. I believe that deepening understanding of the 
relationship between inner states of being and external behaviors increases accountability. In a 
world where stress, bullying, and trauma are having devastating effects on students as young as 
elementary school, it can only be of benefit to increase awareness and cultivate skills of 
compassion, care, and other traits of being expressed by the contemplative leader. Exposure to 
advanced stages of being does not have to be limited to age or experience. The Mindfulness in 
Education network is one example of collaboration among educators who value the inner lives of 
their students and are engaged in research and practice. Through the use of mindfulness in the 
classroom and the implementation of contemplative practices in curriculum, Mindfulness in 
Education aims to enhance the learning environment, as well as learning experience. A specific 
training program in the eight C’s of Contemplative Leadership could benefit the educators who 
are overseeing these initiatives, and eventually develop into a student-centered program of 
training. 
Another area of contribution is obviously within the leadership domain. As mentioned, 
the majority of current leadership training is aimed toward lower level expressions of leadership, 
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such as transactional and charismatic styles. I imagine this work to serve as support to scholars 
of servant and spiritual leadership. It is important to note this work is in its early stage of 
development. Efforts to develop this model further are being continued. 
Paradoxically, there is a rise in spiritually oriented and self-help books on the market. My 
hope is to bridge the worlds of professional development and personal growth through creating a 
training program that integrates progress along a path toward wholeness, whilst cultivating traits 
and skills that advance our ways of being in the world. A specific example is seen in the trait of 
compassion. Expanding our understanding of compassion may serve to attract leaders to consider 
leadership as a path to wholeness and facilitate increased research on the benefits of progressing 
to becoming a Contemplative Leader, without sacrificing profit or production.  One emerging 
theory that would allow collaborative research toward this goal is the recent work of Halifax 
(2012) on compassion as an emergent and contingent process. Her work endeavors to identify 
the pro-social mental quality of compassion and its “interdependent components” (Halifax, 2012, 
p. 1) as essential factors to one’s inner journey. Halifax tells us that, “Compassion is generally 
seen as having two main components: the affective feeling of caring for one who is suffering and 
the motivation to relieve suffering” (2012, p. 1). The experience of compassion arises out of 
being in relation with another and being aware of their needs, much like the contemplative 
leader.  
The compassion model that Halifax puts forth is comprised of different axis that work 
together as an emergent process, much like the various traits of being work together in the 
expression of contemplative leadership. The various spheres view compassion as the enactive 
by-product of contemplation practice such as meditation, which fosters attention. “A living 
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organism enacts the world it lives in; its embodied action in the world constitutes its perception 
and thereby grounds its cognition” (Halifax, 2012, p. 2).  
An important feature associated with the “embodied attention” of a compassionate, 
contemplative leader is that meditation “appears to prime the brain circuits associated with 
empathy and affective attunement” (Halifax, 2012, p. 3).  The ability to tune into the inner 
processes of one’s own being (breathing, heartbeat, etc.) is referred to as visceral attunement. 
Research suggests this attunement, or “interoceptivity” literally actives the same circuits within 
the brain that are responsible for empathy. Therefore, the common meditation practice of 
following one’s breath is linked to an increased capacity to tune into the needs or suffering of 
another. As a leader, this is a tremendous tool, advancing awareness of interconnection with 
caring for those we are in relation with. “This insight gives possible relevance to the importance 
of embodied attention as one base for the development of empathy and compassion” (Halifax, 
2012, p. 4) in the world. 
Increased research in neuroscience is showing us that insights from compassion inform 
ethical principles, which has implications for the ways in which we take action in the world. The 
insight and intention of the various axis of Halifax’s model of enacted compassion (2012) work 
in conjunction with attention and affection to cultivate emotional stability, self-regulation, and 
the moral strength to discern necessary “right action” in the world.  
Clear seeing and motivation are two features associated with the priming of compassion. 
Halifax cautions care givers to be aware of their true motivation when serving with 
compassionate action. Her wisdom serves to benefit the self care of contemplative leaders, as 
well.  
Even if one’s motivation is altruistic, it can happen that aversive reactions and actions 
arise out of one’s conditioning. In this case, it is essential to override habitual responses, 
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engage in positive appraisal, and learn how to down regulate arousal or shift away from 
thoughts and behaviors that are destructive. This is usually done through the experience 
of insight based in self-awareness with the intention to decrease the suffering of self and 
other. (Halifax, 2012, p. 5)  
 
 A secondary benefit to seeing compassion as a process is its accessibility. 
Everyone has the capacity to practice meditation and, therefore engage the axis domains of 
Halifax’s compassion model. In doing so we can all cultivate a more compassionate view and 
bring about compassionate action in the world. Ultimately, the compassion of a contemplative 
leader is an emergent process arising from the interaction of several “interdependent somatic, 
affective, cognitive, attentional, and embodied processes, all of which can be trained in” 
(Halifax, 2012,  
p. 7). The same kind of inherent potential for enacting traits of being is applicable to all eight of 
the traits that have been identified for the contemplative leader. 
Recommendations for Future Studies 
As stated in chapter IV, a deeper exploration of teachings on the feminine principle is 
considered relevant to the spiritual level of being. It is recommended that further investigation 
into the relationship between leadership and the sacred feminine principle take place if we are to 
comprehend the multiple dimensions of contemplative leadership and potential applications in 
our modern world. It is also recommended that men and women be included in such future 
research as the feminine principle is seen is an organizing principle. 
 Future research will need to include efforts to move the conceptual model of 
contemplative leadership into fieldwork and study the actual practice of contemplative leadership 
in action. It would serve to test the traits as related to advancement, achievement, and fulfillment 
of leader’s lived experience. One approach to future research is through a mixed method study 
that blends both sides of the research debate together; lessening the divide between those who 
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rely upon quantitative findings to prove significance, worth, and legitimacy, and those that relate 
well to stories and human connection in search of deeper understanding. Including male and 
female participants, the research could investigate the phenomenological experience of the 
contemplative leader and consider the measurable impact on followers. For example, a principle 
of a public school that self reports traits of contemplative leadership could be investigated 
through narrative inquiry of direct experience, and performance measures of his/her team of 
administrators, teachers, and counselors. The concern at this stage of imagining future research is 
in determining the most appropriate and accurate scale for qualitative measures. Would one 
utilize The Spiritual Leadership Balanced Scorecard (Fry, Matherly & Ouimet, 2010), 
Goleman’s Emotional Intelligence scale (1995) or Zohar and Marshall’s Spiritual Intelligence 
assessment (2000) to measure such traits and behaviors? Due to the primary focus of the study 
being on understanding the phenomena of contemplative leadership, qualitative measures were 
not considered. This area would require greater review in order to determine best fit for 
measurement going forward. 
Final Contemplation 
The challenge of articulating the ineffable has been attempted, but remember,  
Ultimately we have to drop all references like ‘spiritual practice,’ that pull us away from 
the ordinary so we can abide completely within the ordinary, where all paradoxes are 
resolved. In the marketplace amid the activity, spiritual idealization can be left behind, 
and we can meet the moment without looking from a biased ‘spiritual’ perspective. 
(Smith, 2010, p. 209) 
 
Progressing along a path toward wholeness is a matter of maturity. “Maturity is the willingness 
to stand on ‘this spot,’ without justification or excuses, and surrender to Now,” (Smith, 2010, p. 
210). It is the end of a divided life and the beginning of an authentic one, without any final 
product or determined point of arrival. Maturity is the final ox herding picture of the old, rotund, 
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balding wanderer with a bundle over his shoulder, walking down the mountain toward the city 
after his awakening. The Laughing Buddha in this picture represents a full expression of life, an 
embodiment of finding one’s true home in the everyday and ordinary world of our daily lives. “If 
our enlightenment is genuine, it will express itself in the way we act in ordinary life” (Glassman, 
1996, p. 158). 
The inherent potential to become whole is contained with the notion that “You are a fully 
realized person. The only thing that is required is to realize it. The depth and wisdom, your own 
compassion and purity, are already there within you. But you must know it’s there by direct 
experience” (Kwong, 2010, p. 63). The path to wholeness is no path at all. It is the practice of 
letting go… of ego… of thoughts that separate and divide… of actions that are disconnected to 
our interconnection. It is by letting go that the wholeness of who we truly are is revealed. It is 
from this state of being that we express ourselves through contemplative leadership in the world. 
We aspire and we actualize. “It’s beautifully symbolic in the sense that realization, or seeing 
your Buddha Nature as it is is not about holding on to things but about naturally letting them 
fall” (Kwong, 2010, p. 82). 
It is not lost on me that my interest in investigating wholeness and leadership, especially 
among women, is an elaborate means of studying myself. Hearing other women share stories of 
their experience and articulate concepts of leadership they have formed has exponentially 
advanced understanding of my own state of being. May this wisdom advance my leadership and 
serve to fulfill the aspirational Bodhisattva vows: 
Creations are numberless, I vow to save them. 
 Delusions are inexhaustible, I vow to transform them. 
 Reality is boundless, I vow to perceive it. 
 The Awakened way is unsurpassable, I vow to embody it. 
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Appendix A: 1st Interview Prompt Questions 
1. What is your experience as a leader within your community? 
2. How did you recognize your passion for involvement in ______________ ? 
3. Tell me about your sense of connection with those you work with, serve, and lead. 
4. How do you take care of yourself? 
a. Are there practices you engage in to restore your energy reserves? 
b. Are there practices you engage in to bring about an inner stillness? 
c. How do these practice(s) influence your sense of being and leading? 
5. Tell me about leading within a community-based setting. 
6. Are their specific moments or events along your path to wholeness that transformed your 
way of being in the world? 
7. Are you fulfilling your meaningful livelihood? 
a. If so, how is that communicated to the world? 
8. Has your sense of purpose changed over time?  
a. What caused the change? 
b. What emerged as a result of the change? 
9. Tell me about your style of communication. How does communication a part of your 
being and leading in the world? 
10. How do you want to feel as a leader? 
a. Can you tell me about a time when you embodied that feeling while leading? 
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Appendix B: Introductory Letter to Participants 
March 2013 
Dear Honoree from the Vermont Works for Women: Labor of Love project, 
I am Kim Nolan, a doctoral student who is interested in interviewing you for research in my 
dissertation study of community-based leadership.  Typically, much of the current discourse 
regarding leadership is prompted by research performed in corporate settings, and by default 
often lends itself to male participants. I am intentionally examining leadership within 
community-based settings and honoring the voice of female leaders. Are you starting to sense the 
synchronicity in focus between my research and the Labor of Love project of which you were 
engaged? 
I wanted to address that fact that you are receiving this introductory letter - inviting you to 
consider participation in my study - through Staci Grove of Vermont Works for Women. I 
wanted to respect your privacy and not assume it acceptable to have your contact information 
shared with me simply because we share a deep respect for the mission of Vermont Works for 
Women. Though I am rather casual by nature, the request of your time and energy deserves to 
flow through proper channels, conveying my respect to you, your work, and the tradition of 
dissertation research. I will be sure to include ways you can contact me if you decide to become 
involved in my study. 
I will engage in a conversational interview with you that is informal by nature and loosely 
structured. In order to better understand your experience of leadership, the primary interview 
question we will explore is “What is called into being for you as a leader?” I am investigating the 
lived experience, not theoretical understanding, of your leadership experience. 
Your contribution will consist of participating in an interview of approximately 60 minutes in 
length with me, the researcher. This will take place either in person, by phone or over Skype.  If, 
during the course of the first interview, the researcher determines that you have had specific 
experiences and insights that are relevant to this study, you will be asked to participate in a 
second interview, exploring contemplative leadership in greater depth. This pattern may continue 
to a third interview session of similar length. I will transcribe the interview session(s) and share 
findings with you, by your preferred method of communication (phone, email, Skype, or in 
person). Accuracy in capturing the spirit and details of the interviews is critical. Your approval 
of the transcription will be requested. A formal consent form will be reviewed during the first 
interview session, explaining what to expect, your preference of name use or remaining 
anonymous, and your right to withdraw from the research at any time without any penalty. There 
is no compensation connected to your participation, so all time and energy will be offered on a 
volunteer basis. 
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I know you are very busy. I want to thank you in advance for reviewing this letter and 
considering participation in my study. I appreciate your work in the world and look forward to 
coordinating time together to discuss it in greater depth through the lens of contemplative 
leadership.  Please let me know if I can provide you with any further information pertaining to 
my research study.   
If you are interested in proceeding, then please notify me with three options that work for your 
schedule so we can swiftly coordinate our first interview session– either by phone or through a 
face-to-face meeting. I hope to begin interviews in March, but am flexible to what is most 
convenient for your schedule.  I can be reached by cell phone at 802.999.9355 or by email at 
nolanvt@me.com.   
Warmly,  
 
Kim Nolan, M.Ed. 
Doctoral Candidate 
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Appendix C: Interview Consent Form 
Informed Consent Form 
For Kim Nolan’s Dissertation 
Antioch University, PhD in Leadership & Change program 
March 2013 
 
 
The title of the dissertation study is: 
Laughing Buddhas: The embodiment of everyday contemplative leadership. 
 
The name and contact information of the researcher: 
Kim Nolan, knolan@antioch.edu, (cell) 802.999.9355 
 
The purpose of the research project: 
I understand that Kim utilizes the multi-level ontological model of Being-Centered Leadership 
Theory set forth by Fry and Kriger (2009) as basis for her investigation into the everyday 
embodiment of leadership within a community-based setting. Kim will examine inner qualities 
that are called forth when such leadership is expressed in the world. 
 
The purpose of this study is to collect data regarding the direct, lived experiences of leadership 
through the method of phenomenological research. Kim will obtain personal information of my 
experience as a leader through interviews. The information she gathers will speak for itself as 
research data, potentially serving the development of a holistic leadership model, and making a 
significant contribute to the current leadership discourse. 
 
The nature of the requested participation: 
I understand that Kim will be conducting interviews to gather information about the direct 
experience of embodied leadership experience. No other participants will be interviewed. 
  
The requested time requirement: 
I understand that Kim will hold up to three interview sessions. Each session will range between 
1-2 hours, resulting in a maximum time requirement of 6-hours. 
 
I understand that Kim may make contact between sessions to seek clarity or further 
understanding regarding material shared during the interview. Kim will attempt to keep 
additional time requests to a minimum, totaling less than two additional hours. 
 
The protections of privacy: 
I understand that the data gathered during interview sessions is for the purpose of the school 
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related Dissertation. The final dissertation will be publicly accessible through Antioch 
University. Kim will notify me prior to further publication or other use.  
 
Interview recordings will not be kept on her computer. The material will be downloaded to a 
flash drive and kept with interview notes in a secure Antioch folder within Kim’s office. The 
recorded material will be deleted and any notes will be shredded once the final paper has been 
submitted and approved. 
 
The protections of anonymity: 
I understand that Kim will use only my first name.  Any reference to members of my family and 
community members will also be first name only. If I decide I would prefer to use a pseudonym 
at a later date, Kim agrees to make that change in the final paper. 
 
Risks & Benefits of participation: 
Discussing events within community-based settings runs the risk of divulging confidential 
information of another without permission. My role as a leader is already established within the 
community. Stories of my work and community involvement are not uncommon. However, the 
details of any particular event and the direct experience shared may be intimate. The risk of 
exposure will be limited by conducting interviews in the private setting of my choice. No 
unforeseeable risks of harm resulting from the study are identified.  
 
One benefit to the study is the opportunity for me to formulate my own story and expand 
understanding of my own experiences.  The interview process with Kim, someone deemed safe, 
will allow me an opportunity to gain clarity, insight and give meaning to leadership experiences.  
 
Another benefit to the study is raising awareness of the leadership that takes places everyday 
within our communities. There are individuals who are called to serve and act compassionately 
toward others, and yet remain invisible. The study intentionally brings attention to stories that 
restore - as opposed to deplete – our sense of possibility in today’s world.  
 
I understand that much of the current discourse regarding leadership is prompted by research 
performed in corporate settings, and by default often lends itself to male participants. Kim is 
intentionally examining leadership within community-based settings and honoring the voice of 
female leaders. 
 
I understand that several steps are identified below to ensure that my rights and welfare 
have been considered: 
1.  I understand that I have the right to discontinue participation from this study at any time, 
without negative repercussions. In the event of withdrawal, all notes from interviews to that point 
will be immediately shredded. 
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2. I am aware that the interviews are not intended as therapy sessions. Two external supports 
have been identified in the event that I experience any unanticipated negative reaction as a result 
of participating in the study. They are listed below: 
 
(a) If I have a therapeutic relationship, I am encouraged to notify this person of participation in 
the study. 
 
(b) Kim has identified a community-based counselor, Kathy Costello as a support person during 
the interview process. Kathy will not be physically present during the interviews. She is an ally, 
has acted as a colleague to Kim, and has served as a support person for mental health in Vermont 
many years.  Contact information for Kathy is: (802) 658.3924. 
 
If there are any questions, concerns or complaints about the case study, please contact: Dr. 
Carolyn Kenny, IRB Chair, Antioch University, PhD in Leadership and Change Program, 
ckenny@antioch.edu, 805-618-1903. 
 
My signature below indicates agreement to participate in the study. I am not waiving any legal rights by signing this 
informed consent document. I will receive a copy of the signed document. 
 
Signature of participant__________________________________________ Date 
 
 
 
Printed name of participant_______________________________________ 
 
 
Signature of Kim Nolan__________________________________________  Date 
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Appendix D: Buddhist Text and The Eight C’s of Contemplative Leadership 
Calling: 
“Do not live with a vocation that is harmful to humans and nature. Do not invest in companies 
that deprive others of their chance to live. Select a vocation that helps realize your ideal of 
compassion” (Hanh, 1993, p. 39). 
“May I be an inexhaustible treasury for the destitute. With various forms of assistance may I 
remain in their presence” (Wallace, 1997, p. 34). 
“Attempts to divide ourselves into divine and not divine break us apart. Better for our overall 
composure to focus on whether a particular call has integrity or not, whether it makes us feel 
more or less authentic, more or less connected to ourselves and others, more or less right, not 
morally but intuitively. Better to ask whether a call will give us a feeling of aliveness” (Levoy, 
1997, p. 39). 
“With respect to right livelihood, the Buddha said that there is nothing wrong with making 
money and looking after one’s family, but we must know how to make a living in a way that 
does not cause harm to others or ourselves” (Kyabgon, 2001, p. 8). 
“Our livelihood should be based on the ground of accumulating positive cause and effect, and its 
activities should lead to the achievement of our aspirations. The term livelihood also has a wide 
range of interpretations. It is not only our job; it is any responsibility we take on that leads to 
some action or result” (S. Rinpoche, 2003, p. 36). 
“I have ceased to question stars and books; I have begun listening to the teachings my blood 
whispers to me” (Levoy, 1997, p. 86). 
Compassion: 
 
“Compassion implies that we’re no longer attached to dwelling in the world” (Glassman, 2002, 
p. 29). 
“Compassion is just the functioning of wisdom. It is simply the functioning of the state of 
oneness” (Glassman, 2002, p. 31). 
“Compassion n the context of the Bodhisattva vows means encouraging or nurturing life” 
(Glassman, 2002, p. 126. 
“Leaders who function at higher stages of development rarely experience themselves as being 
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whole enough to say, ‘I am that.’ But they will frequently say things like, ‘I care more about my 
people than myself” (Whitelaw, 2012, p. 224). 
“We can know that our level of consciousness is expanding when our circle of awareness and 
concern grows wider and wider. This means we are developing true wisdom – the awareness of 
the interconnectedness and interdependency of all things. Our ability to act with compassion 
grows from this wisdom” (Merzel, 2003, p. 209). 
Care for Others: 
“One of the key principles of the Zen cook is that nothing exists by itself. Everything is 
interdependent. Even though we all have responsibility for our own life and work, at the same 
time none of us can accomplish the work we need to do all by ourselves. This is especially true if 
we want to help others. We all need to work together to prepare the supreme meal” (Glassman, 
1996, p. 124). 
Right livelihood has to include the spiritual dimension of our being. “The spiritual aspect of right 
livelihood is that it helps attain a transformation of consciousness from an ego-centered 
attachment to a recognition of interdependency, with each other and with the earth” (Glassman, 
1996, p. 58). 
“Because we are mindful leaders, we naturally open to others and inevitably witness their 
suffering. And instead of ignoring or dismissing it, we fully taste it – we genuinely care” 
(Carroll, 2007, p. 135). 
“The more we sense the interconnectedness of life, the more we want to understand what seems 
to separate us from everything else, the more we see the need to stabilize our mind in order to 
discover that fact. The crucial link is that the care we provide to others sustains itself through the 
direct perception of interconnectedness” (Smith, 2010, p. 186). 
The theme of interconnectedness is expressed in the title of the Buddhist poem Sandokai. “The 
word san refers to the realm of differences, the relative. The word do id ‘sameness’ or ‘equality.’ 
Kai has to do with unifying sameness and difference, as in associated with the image of shaking 
hands. When we shake hands, are the hands two or one? They are not-one, not-two” (Glassman, 
2002, p. 80). We provide care not because we are two or one. We just act because we innately 
know of the interconnectedness; we understand the need for harmony. 
“Our power doesn’t go very far without others believing that what we want them to do is in their 
best interests. The pull of connecting to others and their interests is far more powerful than the 
push of control” (Whitelaw, 2012, p. 139). 
Centered Communication: 
“And we all know how it feels when genuine communication takes place – when we feel listened 
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to and appreciated… and receive genuine, unmistakable messages. For a mindful leader, such 
clear communication is a vital sign of an organization committed to not just the bottom line but 
to the health and well-being of everyone involved” (Carroll, 2007, p. 165). 
“Working on our ability to listen is enough. Listening is the first skill taught to new Zen students 
– not just how to listen with our ears but how to listen with our whole being” (Merzel, 2003,  
p. 100). 
 “Our narrative holds all our explanations, but it has no wonder” (Smith, 2010, p. 66). Asking 
wise questions is part of communication at level II being, when a person can “fall in love with 
the mystery of not knowing” (Smith, 2010, p. 68). “As we journey along the spiritual path, we 
become more willing to move from mental certainty to the open amazement of not knowing” 
(Smith, 2010, p.64).  
“The Buddha says, ‘Rooted in interest are all things, Born of attention are all things.’ When we 
are interested, we are quietly absorbed and fully attuned to the moment at hand” (Smith, 2010,  
p. 186). 
 
There is a power associated with “listening and not trying to be so useful with all my answers” 
(Whitelaw, 2012, p.28). 
“Become the other person and go from there. To become the others person is to listen so deeply 
that your own mind chatter stops; to listen with every pore in your body until you can sense how 
the other’s mind works. To become the other person is to feel into her emotional state, see 
through her eyes, think like she thinks, and se how she views you, your proposition, and the 
situation at hand. “Become the other, and it opens up a world of understanding, in which 
communication becomes naturally influential, and influence becomes just another authentic 
dialogue” (Whitelaw, 2012, p. 139-140).  This ability to listen is an essential starting condition 
for making the flip from controlling to connecting. 
Beyond our words, the atmosphere we create is part of communication. “Using no supernatural 
power, you bring the withered trees spontaneously to bloom. We have the ability to give 
boundlessly, to nourish, and to heal. We can even manifest that simply by being present. We 
continuously communicate our being with every action, posture, word, and thought. One person 
can walk into a crowded room and suddenly the place will fill with static and tension. Another 
person enters and there is a feeling of peace and calm. We create atmosphere. Someone who is 
developed spiritually creates a very nourishing aura that attracts and soothes people” (Loori, 
1999, p. 71). 
Our communication expands to accommodate the paradox of reality, transforming habits of mind 
and patterns in speech. “Paradox takes us into the realm of not knowing, of not solving a 
problem once and for all, but rather managing an on-going dynamic between two (or more) 
‘right’ answers, neither of which is sufficient by itself. We have to accept the more complex 
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dynamism of And, while relinquishing our grasp on the simple status of Or” (Whitelaw, 2012,  
p. 62). 
 
Cultivating Stillness: 
“We want to live our ordinary lives and realize our true nature, so we practice when we can” 
(Merzel, 2003, p. 12). 
“Just sitting, we can enjoy being truly present. Thoughts slow down and the mind becomes still. 
It is like taking a glass of water from a muddy pond and setting it down on a table: after fifteen 
or twenty minutes, the sediment falls to the bottom, and the water becomes clear and transparent. 
Zazen [cultivating stillness] allows the busyness of the mind to settle. Then the mind can simply 
reflect, like a still pool of water, whatever comes into our awareness” (Merzel, 2003, p. 85). 
We know that self-awareness is a critical aspect of development. Carroll (2007) cites Goleman’s 
work from What makes a leader? (1998) and Cashman (2008) cites Goleman’s work from 
Primal leadership: Learning to lead with emotional intelligence (2002) regarding emotional 
intelligence to stress the importance of cultivating stillness and raising self-awareness if we are 
to progress along a path toward wholeness and positively affect the world as contemplative 
leaders. 
“Self-awareness is the first component of emotional intelligence… Self-awareness means having 
a deep understanding of one’s emotions, strengths, weaknesses, needs, and drives. People with 
strong self-awareness are neither overly critical nor unrealistically hopeful. Rather, they are 
honest – with themselves and others. People who have a high degree of self-awareness recognize 
how their feelings affect them, other people, and their job performance… It shows itself as 
candor and an ability to assess oneself realistically. People with a high degree of self-awareness 
are able to speak accurately and openly… about their emotions and the impact they have on their 
work” (Carroll, 2007, p. 118) 
“Attention to one’s own experience or mindfulness is the primary competence in Goleman’s 
framework for managing ourselves, a prerequisite for managing others. A leader’s self-
awareness and ability to accurately perceive his performance is as important feedback as the 
feedback he receives from others. The flow of crucial information comes from the inside-out and 
from the outside-in” (Cashman, 2008, p. 37). 
The stillness of meditation is often equated to emptiness.  
“The emptiness of meditation does not denote a lack or absence of anything but is actually the 
state of openness that makes all things possible. It is like the space inside a cup. A full cup 
cannot receive anything. But an empty cup can receive all kinds of offerings” (Glassman, 1996, 
p. 32). Anything becomes possible from awareness of this emptiness. “This empty space is 
completely awake (whole) and alive. All the forms and energies of the world arise from it, like 
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clouds arising in a bright, blue sky” (Glassman, 1996, p. 33). 
“Practice is not a movement from inner poverty toward fulfillment, but a pure and natural 
expression of freedom” (Smith, 2010, p. 204). 
“Practice is always practice, and its truth is to ignite and reveal your true self within your 
everyday life” (Kwong, 2010, p. 81). 
“We sit wholeheartedly with our entire being” (Kwong, 2010, p. 12). 
“When the sun first comes up and shines on you, he said, your shadow is big behind you. But as 
you continue to sit, your shadow gets smaller and smaller, until finally it’s just Buddha sitting 
there” (Kwong, 2010, p. 3). 
“Through the stillness and openness of silent sitting in meditation, little by little, an awareness 
begins to be born. We learn, moment by moment, to be in the moment. We begin to see our 
internal dialogue. We become aware of how much time we spend chasing thoughts and how little 
time we spend awake to our lives” (Loori, 1999, p. 6). 
“When people practice meditation, they are being led to find their own authentic wisdom” 
(Glassman, 2002, p. 70). 
“Our being and doing are no longer separate (as they are when we depend on conceptualization), 
they are just being-doing. This is doing deep prajnaparamita [practice]” (Glassman, 2002, p. 22). 
 “There is a good analogy that describes the kind of awareness required to live more awake. The 
analogy is to compare the continuum of awareness to a camera. The pre-stage of the awareness 
continuum, described as the state of waking sleep, where we’re basically not aware, not present, 
is analogous to a camera that still has a dark filter covering the lens.” (Bayda, 2008, p.107). 
When we begin awareness practice and cultivating stillness, we are basically learning to take the 
filter off the lens – we are learning to see and experience in a new way. 
“The concentration aspect on the awareness continuum is analogous to the telephoto lens, where 
we focus in on one aspect of our experience, such as the breath or a koan, and stay with it very 
intensely.” (Bayda, 2008, p. 107). 
“The mindfulness aspect of the continuum of awareness is analogous to taking a snapshot. With 
the clarity of a photograph, we examine the present-moment experience of mind and body. We 
look with precision at the photo, often seeing what we normally might not see, or looking at the 
same details in a very different way. If there is a strong emotion, we learn how to stay present 
with the visceral experience of the emotion without getting hooked into the thought-based story” 
(Bayda, 2008, p. 108). In seeing the thoughts objectively, as we would when looking at a 
photograph, the thoughts don’t fuel the fire of emotion; instead we can feel the emotion as sheer 
energy. 
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“When we’re using neither the telephoto lens of concentration nor the precise snapshots of 
mindfulness, we use the wide-angle lens of open awareness. The wide-angle lens takes in 
everything, from the mundane to the shimmering. There is a knowing, a realization, that we are 
the vastness of the surround, as well as a unique manifestation of it” (Bayda, 2008, p. 108). 
“Like all skillful means, meditation can skirt the very issues it is meant to address until we have 
the interest and courage to look anew” (Smith, 2010, p. 191). 
“Slowing down our life by meditation practice is like slowing down the blades of a fan until we 
can see, not just a whir, but through the blades of the fan itself. Doing less, we sense more” 
(Whitelaw, 2012, p.145). 
Clarity: 
“Even though observation of the mind allows us to see our superficial or surface thoughts with 
clarity, which helps to clear away a lot of the mental story, the most deeply held beliefs often 
stay below the surface. Thus, the very thoughts that dictate how we feel and act continue to run 
unnoticed” (Bayda, 2008, p.95). 
“Slowing down our thoughts helps us see more clearly” (Whitelaw, 2012, p.174). 
“Clarity regarding ‘who one is’ goes far beyond the ego’s self-appraisal. In the end, to ‘know 
thyself’ is to know we are the entire universe” (Whitelaw, 2012, p. 215). 
“We suffer because we don’t see and accept things as they are” (Glassman, 2002, p. 39). 
“ Does it make sense to you that when you see a flower, or when you see beauty, at that very 
moment you must be beauty? I hope so, because it means that beauty is not outside of yourself, 
you are beauty, and you are truth” (Kwong, 2010, p. 93). 
“The first step on the Eightfold Path is right view, the enlightened view. When we know Big 
Mind, we can arise above the small mind and cut through the illusion of separateness” (Merzel, 
2003, p. 126). 
“Ordinary people see and imagine things as real and not illusory. It is in this respect that there is 
disagreement between the contemplatives and the ordinary people” (Wallace, 1997, p. 116). 
 
Currency of Time (Now): 
“Awareness is the foundation for appreciating life – and we are most aware when we are living 
in the moment” (Merzel, 2003, p. 82). 
The present moment is zero point, the vertical line of a graph. The horizontal line depicts past 
and future, and intersects with the vertical line at the present moment. “The vertical requires 
nothing to be added because nothing is missing. It is intrinsic to all things. From the horizontal 
 
 
223 
 
perspective, the present moment is a moment between time past and time future, a deprived 
moment on it way to some other time. The vertical perspective of the here and now is very 
different. Since the moment is not being squeezed between the rock of the past and the hard 
place of the future, it is open and expansive” (Smith, 2010, p. 26).  The present moment denies 
nothing and “does not perceive from the perspective of individuation, vanity, or ego. It sees in 
totality without priority. Everything is equally important and unimportant at the same time” 
(Smith, 2010, p. 29). 
“When we eliminate the gap between our expectations and what we are doing, our energies all 
go into what we are doing at the moment. At that moment, all of a sudden, the notion of time 
disappears. It’s no longer a questions of having not enough time or a lot of time. The very notion 
of time, of duration, or interval, is gone” (Glassman, 1996, p. 79). 
“Our whole self is Now” (Whitelaw, 2012, p. 215). 
“We can experience our existence as being time, or simply being Now. If you can imagine 
yourself being Now, you will notice that all things arise in you, all things intertwine through you, 
and nothing exists without you. It is never then: it is always Now” (Whitelaw, 2012, p. 167). 
Contagious Joy:  
“Discovering the sacred within all moments is the hallmark of awakening” (Smith, 2010, p. 8). 
Awakening is another word for becoming whole. The path toward wholeness is about awakening 
to our full potential and progressing toward actualization. 
“If you can blend in with everyone making no enemies, then at your laugh everyone will 
experience a change of heart. Without preaching, without offering his opinion, without giving a 
lecture, this monk (Bodhisattva) gets in among the people and just by his laughing and smiling, 
all who meet him come to feel the point and purpose of life, like flowers blooming on a withered 
tree” (Mumon, 2004, p. 101). 
As we progress along the path toward wholeness “the energy of transformation is fundamentally 
positive, joyful, and enthusiastic, which is highly contagious and readily amplified. This joy is no 
accident, but rather a reliable indicator of transformative energy acting through us” (Whitelaw, 
2012, p. 30). 
“This joy tells us something beyond self-serving ego is at work. Eckharte Tolle calls joy ‘the 
dynamic aspect of Being.’ As we experience and express our universal Being, joy naturally 
arises” (Whitelaw, 2012, p. 31). 
“There are leaders in whom a radically new consciousness begins to emerge – not all at once, but 
in waves of increasing effect and endurance – who lead beyond their own egos, who can attract 
the future with joy and enthusiasm, rather than exhausting themselves and their people” 
(Whitelaw, 2012, p. 20). 
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“When our doing arises from connectedness, joy arises with it. This joy may be subtler than the 
‘jump for joy’ variety. It may feel like full engagement in what we do, and a quiet satisfaction 
arising. This joy is mighty contagious” (Whitelaw, 2012, p. 177). 
“To laugh is a sign of sanity; and the comic is deliberately used to break up concepts, to release 
tensions, and to teach what cannot be taught in words. Nonsense is used to point to the beyond of 
rationale” (Hyers, 1989, p. 34). 
“The smile of the Laughing Buddha is the signature of the sudden realization of the ‘point,’ and 
the joyful approval of its significance. It is the smile of Truth, or the truth smiling” (Hyers, 1989, 
p. 25). 
“He satisfies with all joys those who are starving for happiness and eliminates all the sorrows of 
those who are afflicted in many ways” (Wallace, 1997, p. 21). 
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